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This thesis is an analysis of the effect of Islamic doctrinal conflict on the science of
Hadith. It is divided into an Introduction, four main parts and a Conclusion.
The Introduction gives a general outline of the aims of the thesis, the reasons
for choosing this topic and the method followed in the research and writing.
Part 1 describes how doctrinal conflict began among the Muslims in the early
years after the death of Prophet Muhammad. The conflict grew rapidly to affect the
lives and history of the Muslims, who became divided into different doctrines and
groups, each with its own view on politics, 'aqidah and fiqh. It includes a short
description of each of the well-known doctrines covering politics, 'aqidah and fiqh
(its founder, origins and famous promoters).
Part 2 concentrates on the effect of doctrinal conflict on Muslims in their
narration of hadiths. A comparison is made of the narrations by several scholars of
Islam to investigate the extent to which each scholar accepted the narrations and
narrators promoted by other scholars. It also determines the effect of doctrinal
conflict on the forgery of hadith to support a particular opinion and to glorify or
disparage an individual or group. Finally, it investigates the effect of doctrinal
conflict on the quality of the narrations promoted by each doctrine or group.
Part 3 examines the term "narration of the heretic" (riwayat al-mubtadi % that
is, each group regarding the others as heretics. To this end, the views of various
scholars of Islam are analysed to determine their differences and their effect on
Muslims in the science of Hadith with regard to the "narration of the heretic".
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Therefore, it investigates how the different views held by scholars of the "narration
of the heretic" affects the judgement of hadiths.
Part 4 consists of a comparative study of a group of narrations that have been
subjected to widely differing interpretations by Muslims. The fields chosen for this
study are Virtues (al-Manaqib), the Faith (al-'aqidah) and Jurisprudence (al-fiqh).
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The aims of this study, "The Effect of Doctrinal Conflict on the Science of Hadith"
are as follows:
• To analyse and understand the beginnings of doctrinal conflict in Islam (in
politics, 'aqidah and fiqh).
• To discover and analyse the advantages and disadvantages of each doctrine.
• To discover and analyse the differences among scholars of Islam.
• To analyse the effect of these differences on the science of Hadith, especially
on its narration.
Part 1 describes how doctrinal conflict among the Muslims began in the early
years after the death of the Prophet Muhammad, which is contrary to the general
opinion that it developed during 'Uthman's caliphate.1 The conflict grew rapidly to
affect the lives and history of the Muslims, who became divided into different doc¬
trines and groups, each with its own view on politics, 'aqidah andfiqh.
Part 2 will concentrate on the effect of doctrinal conflict among Muslims on
their narration of Hadith. A comparison will be made of the narrations by several
scholars of Islam to determine the quality of each narration. This part of the thesis
will also investigate the extent to which each scholar accepted the narrations and
narrators promoted by other scholars.
'
Montgomery Watt, The Formative Period of Islamic Thought p 9, Jahlan/Addiin, Al-Fikr
alSiyas'T p 19
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Part 3 will examine the term "narration of the heretic" (riwayat al-mubtadi %
that is, each group regarding the others as heretics.2 To this end, the views of various
scholars of Islam will be analysed to determine their differences and their effect on
Muslims in the science of Hadith with regard to the "narration of the heretic".
Part 4 will consist of a comparative study of a group of narrations that have
been subjected to widely differing interpretations by Muslims. For instance, the deep
differences among scholars in their views of 'All are reflected in their narrations
about him. The Shi'ites have thousands of narrations about 'All since they believe
that he was the caliph appointed by the Prophet Muhammad to succeed him after his
death. In contrast, the Sunnis do not have as many narrations about 'All. However,
the Kharijites have even fewer narrations about him because, again, they do not
regard him in the same light as the Shi'ites. This example is a good illustration of the
effect of doctrinal conflict among Muslims on the narration of hadiths.
Doctrinal conflict could be said to have had a marked effect on every aspect of
the Islamic sciences. However, its effect on the science of Hadith is critical because
this is the second source of Islam, that is, the Sunna of the Prophet.
To sum up, after the Prophet's death, the Muslims divided into many groups,
each with its own interpretation of the religious texts and other aspects of Islam. That
affected Muslim society in various ways, though the impact on the science of Hadith
was obvious and extensive. The following are some examples of this impact:
• Differences among Muslims resulted in divisions so wide that they were reluc¬
tant to accept knowledge from one another.
2 Muhammad al-Manaw'f, al-Yawaqit wa al-Durar, p. 152.
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• Some Muslims tried to support their views by forging narrations, stating that
they originated from the Prophet. This created another burden for the scholars
of Islam, who had to distinguish between authentic and inauthentic narrations.
• Many Islamic groups decided not to accept other people's narrations because
they classified some of them as the "narrations of heretics" and therefore
doubtful and unacceptable. There are still many Muslims who hold this view.
• Later, when scholars of Hadith wrote books about the narrators of the
Prophet's Sayings, they considered doctrinal difference a possible vilification,
which could make a narration unacceptable. For instance, Lisan al-Mizan,
written by Ibn Hajar, contains about a hundred references to the groups to
which various narrators belonged. In some cases, Ibn Hajar uses this fact as a
vilification of the narrator.
This situation has led some scholars and researchers, especially orientalists, to
go so far as to assert that the narrations of the Prophet cannot be trusted because of
our inability to distinguish the authentic from the inauthentic.3 Therefore, the only
reliable source of Islamic law is the Qur'an. The Sunna should not be considered an
acceptable source of this knowledge.
On the other hand, however, there are many scholars who believe that the
effect of doctrinal conflict on the science of Hadith is not as serious as that asserted
by the orientalists. When doctrinal conflict appeared, the scholars of Hadith made
strenuous efforts to distinguish between authentic and inauthentic narrations. First,
' Goldziher, Ignaz, Muslims Studies 2/18. Schacht, Joseph. The Origins of Muhammadan
Jurisprudence p. 152; Burton, John, An Introduction to the Hadith p. 148. Junboll, G. H. A,
The Aunthenticity ofthe Traditions Literature p. 1.
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they investigated the reputation of the narrators, separating the trustworthy from the
untrustworthy. Second, they analysed every narration ascribed to the Prophet and
compared it with the Qur'an and facts of Islam, so that they could make a sound
judgement on whether it was acceptable. The work of these scholars has made it
possible to distinguish between authentic and inauthentic narrations, even if it has not
been able to prevent inauthentic narrations from infiltrating the Hadith through
authentic narrations.
There are many books and studies that discuss the effect of various theories
about the science of Hadith on the doctrinal conflict in Islam. However, there does
not appear to exist a full study of the effect of doctrinal conflict itself on the whole
science ofHadith, despite its importance.
The objectives of this thesis are to determine the effect of doctrinal conflict on
the whole science of Hadith, especially on its narration, to discover the reasons for




Doctrinal Conflict in Islam
CHAPTER ONE
The Beginning of Doctrinal Conflict in Islam
When researchers and writers mention the beginning of doctrinal conflict in Islam,
they are usually referring to what is known as the Civil War (a-Fitnah al-Kubra),
which took place towards the end of the third caliphate, held by 'Uthman ibn 'Affan
(45 bh-35 ah/578-656 ac), and the early years of the fourth caliphate, held by 'All
ibn Ab'i Talib (13 bh - 40 ah/599-660 ac). That war resulted in the division of the
Muslims into groups who followed their own interpretation of Islamic doctrine, thus
creating differences that continue to exist today.1
Nevertheless, conflict among the Muslims had erupted long before the Civil
War, though at first, disputes were settled either peacefully or by military means that
did not leave a permanent scar on the ' Ummah.
Conflict made its first appearance among the Muslims immediately after the
death of the Prophet Muhammad (53 bh - 11 ah/570-632 ac). It took the form of a
dispute among the Companions over who was worthier of holding the caliphate, the
Muhajirun2 or the Ansar .3 The Ansar claimed that right because of their support for
the Prophet. However, the Muhajirun argued that they were worthier because they
1
Montgomery Watt, The Formative Period ofIslamic Thought p 9, Jahlan,'Addiin, Al-Fikr
alSiyasi' pi9
2 The Muhajirun: Companions of the Messenger of Allah who accepted Islam in Makkah
and went on the hijrah (emigration) to Medina. See, Aisha Bewley, Glossary of Islamic
Terms, p.44.
J The Ansar (the Helpers) were the people of Medina who welcomed and aided the
Muhajirun. See, Aisha Bewley, Glossary ofIslamic Terms, p.34.
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were the first to be converted to Islam and to follow the new religion, and because
they were related to the Prophet.4
Such a conflict might have caused a serious split in the new Islamic state if it
had not been for Abu Bakr's intelligence and the faith of the Prophet's former
Companions. These people had not sought to differ in any way except to preserve the
integrity of the ' Ummah, which was more important than anything else. That conflict
was solved peacefully without bloodshed, the only violence consisting of angry
words spoken in the heat of the moment.
During Abti Bakr's caliphate, another dispute arose when some Muslims
refused to pay the zakah to the caliph. Their view was that since they had paid it to
the Prophet during his lifetime, it was no longer necessary to do so after his death. It
was as if they were saying that zakah should be paid only to the Prophet.5 The caliph
made every possible effort to persuade the dissenters peacefully to pay what was
owing, but to no avail. Finally, he resorted to military means to force them to submit
to his authority. The military expedition was successful not only in bringing the
dispute to an end, but also in not leaving any trace of the action carried out.6
The second caliphate, which was held by 'Umar ibn al-Khattab, passed
without any conflict among the Muslims. So did the first half of the third caliphate,
held by 'Uthman ibn 'Affan, who reigned for twelve years in total. However, during
the second half of his reign, there was criticism from some quarters over his
4 Al-Tabari, Muhammad, Ta'rikh al-Tabari, 3/203-211; Al-Shaybani, ibn al-Athir, Al-Kamil
fial-Ta'rikh .2/187-192; William Muir, The Caliphate, pp.1-6.
5 Wilferd Madelung, The Succession to Muhammad, pp.46-48.
6 Al-Dimashqi, Ibn Kathir, Al-Bidayah wa al-Nihayah, 6/311.
7
assigning numerous executive posts to his relatives and paying them out of the
national budget. Sayyid Qutb describes the situation during that period:
'Uthman took over the caliphate in his old age. Marwan ibn
al-Hakam, in his government post, had frequently strayed from the
Islamic path. 'Uthman's easy-going nature and deep affection for
his relatives contributed to behaviour that was condemned by many
Companions. His behaviour was to have serious consequences later
and cause numerous difficulties and suffering for the Muslim com¬
munity.
'Uthman took 200,000 dirhams from the State Treasury and
gave it to his son-in-law, al-Harith ibn al-Hakam, for his wedding.
The next morning, Zayd ibn Arqam, the State Treasurer, came to
him ['Uthman], with tears in his eyes and looking very sad, and
offered his resignation from his post.
When 'Uthman knew the reason - that it was because of his
gift to his son-in-law - he was surprised and said: "Ibn Arqam, are
you crying because I have strengthened my relationship with my
relatives?"
Ibn Arqam, who was a Muslim to very depths of his soul,
replied: "No, O Leader of the Believers. I am crying because I
think that you took this money instead of what you spent during the
lifetime of the Prophet. I swear by Allah, if you had given him
[al-Harith ibn al-Hakam] one hundred dirhams, it would have been
too much."
Then 'Uthman became angry with Ibn Arqam, who, in his
heart, could not condone taking money from the Muslims and
giving it to the relatives of their caliph. He said to Ibn Arqam:
"Give me the keys! We shall find someone else to replace you!"
There were numerous examples similar to that of the gift
during 'Uthman's reign. He once gave al-Zubayr 600,000 dirhams,
Talhah 200,000 dirhams, and Marwan ibn al-Hakam one-fifth of
the land tax from Africa (Tunisia). When some of the Companions,
headed by 'Ah ibn Ab'f Talib, admonished him, he replied: "I have
relatives [so I have to give them money]."
They asked him: "Did not Abu Bakr and 'Umar have
relatives? [but they did not give them money]."
He said: "Abu Bakr and 'Umar asked for a reward [from
Allah] by not giving anything to their relatives, but I ask for a
reward [from Allah] by giving money to my relatives."
So they left, saying angrily: "Then their way is better for us
than yours!"7
Sayyid Qutb, A I-'Adalah al- 'Ijtima'iyyahfial- 'Islam, p. 159.
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To begin with, the criticism was muted. Nevertheless, it increased to the level where
its proponents besieged the Caliph in his house for a month, and then killed him.
That was in 35 ah/ 656 ac.8
It seemed that the crisis had been brought to an end with the assassination of
the caliph. However, the assassination turned out to be a spark that was to ignite the
fuse of subsequent events that would divide the Muslims.
Following the death of 'Uthman, the Companions called a meeting in Medina,
where they agreed to select 'All ibn Ab'i Talib as the next caliph. The pledge of
allegiance was given and life appeared to return to normal. However, Talhah ibn
'Ubayd Allah and al-Zubayr ibn al-'Awwam, who had been among those who had
pledged allegiance to 'All, rose against him because he, in their opinion, had not
taken revenge on the assassins of 'Uthman.9 Taking 'A'ishah bint Ab'i Bakr with
them, they went to Basrah, where they were joined by numerous supporters.
Caliph 'All sent many messengers to the rebels in an attempt to bring them
back, warning them of the effect of their action on the Muslims. Despite his efforts,
8 Al-Dimashqi, Ibn Kathir, Al-Bidayah wa al-Nihayah, 7/173-186; Ibn al-Athir al-Shaybani,
Al-Kaniilfial-Ta'rikh, 2/526-545; Muir, The Caliphate, pp.225-233.
9
Hugh Kennedy gave another reason for the rebellion by Talhah and al-Zubayr when he
said: "Now, a quarter of a century after the Prophet's death, there were few men left alive
who had been so closely involved in the origins of Islam. In addition he [al-Zubayr] had
married a daughter of Abu Bakr, which gave him a close kinship with 'A'isha, herself a
daughter of the first caliph. Talha was also an early Qurashi convert, although not as
prominent as al-Zubayr. Both had been members of the shiira, which had chosen 'Uthman.
While they had not supported 'Uthman's policies of concentrating power in the hands of the
Umayyad clan, they did not wish to see power pass from the Quraysh as a whole and they
were determined to take action." Hugh Kennedy, The Prophet and the Age of the Caliphates,
p.76.
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the rebels held fast to their views, and, finally, 'All had no choice but to resort to
military force.
The two armies confronted each other at the Battle of the Camel. Thousands
were killed in that battle, which ended in the defeat of the rebels and the caliph's
regaining control of the state.10
As soon as the Battle of the Camel was over, the Caliph had to face another
challenge, this time from Mu'awiyah ibn Abi Sufyan. The latter gave the same
reason for his dissent as that of the previous group of rebels, namely, that 'All had
not done enough to punish the assassins of 'Uthman.
Again, when his efforts at peaceful persuasion failed, Caliph 'All was obliged
to use military force to bring the rebels into line. He mustered a large army from the
Hijaz and Iraq, and confronted the rebels at Siffin in 37 AH. The battle was long and
hard, and might have ended in a victory for the caliph but for a particular incident.
Mu'awiyah and 'Amr ibn al-'As, who was with him, decided to set a trap. 'Amr
suggested to Mu'awiyah that they hold copies of the Qur'an on their spearheads to
indicate that the Qur'an was to be the judge between them and 'All. On seeing this,
the followers of 'All were divided in their reactions." Some recognized that it was
only a trap: no arbitration was necessary since the matter was very clear. However,
others pointed out that arbitration would be a good idea to bring the war between the
10 Ibn Kathi'r al-Dimashq'i, Al-Bidayah wa al-Nihayah, 7/230-246; al-Shaybani, Al-Kamilfi
al-Ta'rikh, 2/568—612; Muir, The Caliphate, pp.246—252.
11 Muir, The Caliphate, p.263.
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Muslims to an end. The division in the ranks of 'All's army was exactly what
Mu'awiyah wanted.12
At first, Caliph 'All refused to end the fighting because he realized that a trap
had been set. Finally, however, he was obliged to give way to pressure from his
followers and call a halt to hostilities.
'All and Mu'awiyah decided to go to arbitration, each selecting an arbiter from
among his followers. Mu'awiyah chose 'Amr ibn al-'As. 'All at first wanted to
choose his cousin, 'Abd Allah ibn 'Abbas, who was very intelligent and the best
person to be an arbiter. However, al-Ash'ath ibn Qays, who was one of 'All's army
leaders and a member of the Nizar clan from the Yemen, objected, saying that it was
impossible for both arbiters to be members of the Mudar, the principal tribe in the
Hijaz. So, 'All was again forced to choose Abii Miisa al-Ash'ari', who was from the
same clan as al-Ash'ath ibn Qays, although he was not as political as 'Abd Allah ibn
'Abbas.
Cunning 'Amr was able to trap Abu Miisa into rejecting his client, while he
himselfwas sure of his client's homage. Al-Tabarl described how 'Amr achieved his
aim:
When 'Amr and Abu Miisa met each other in Dawmat al-Jandal.
'Amr would make Abu Miisa speak before him, saying: "You are
the Companion of Allah's Prophet (Allah's peace and blessings be
upon him) and you are older than I am. So, you speak first and I
shall speak after you." 'Amr would make Abu Mtisa precede him
in everything so that later, he would be the first to reject 'All.
When they met each other, 'Amr wanted Abu Miisa to select
Mu'awiyah for the caliphate, but he refused. Then he wanted him
12 Al-Dimashqi, Al-Bidayah wa al-Nihayah, 7/253-278.
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to select his ['Amr's] son, but again he refused. Abu Mtisa, for his
part, wanted 'Amr to select 'Abd Allah ibn 'Umar ibn al-Khattab,
but he refused.
Then 'Amr asked him: "What is your opinion?"
He replied: "My opinion is that both of those men ['Alii and
Mu'awiyah] should be rejected and that the problem of the
caliphate should be resolved by holding an election for the
Muslims to choose whom they want."
'Amr said: "That is a good idea."
They went out to the people who had assembled. He
['Amr] said: "O Abu Miisa, tell them that we have come to an
agreement."
Abu Miisa spoke as follows: '"Amr and I have put together
our opinions and come to a decision, and we hope that when it is
implemented, Allah will take this nation on the path to
righteousness."
'Amr added: "He is right. O Abu Miisa, go ahead and tell
them [the decision]."
Then Abu Miisa spoke, conscious of Allah: "O people! We
have discussed the problem of this nation. We found that there was
nothing better than to implement a decision agreed upon by 'Amr
and myself. We have decided that both 'All and Mu'awiyah should
be rejected and that the problem of the caliphate should be resolved
by holding an election for the Muslims to choose whom they want.
I have rejected 'All and Mu'awiyah. So, choose for yourselves
whoever you think is suitable to govern your affairs." Then he
stepped aside.
Then 'Amr stood up and spoke, conscious of Allah. He said:
"You have heard what this man has said. He has rejected his friend
['Ah']. 1 also reject his friend as he has done, and I confirm [the
choice] of my friend [Mu'awiyah] because he has a claim on
'Uthman's blood and he is the worthiest person to replace him."13
The result of the arbitration was just as Mu'awiyah and 'Amr ibn al-'As had planned.
The two arbiters agreed that 'All should be deposed, and at the same time, 'Amr
proposed that Mu'awiyah should take over the caliphate.14
13 Muhammad al-Tabari, Tarikh al-Tabari'. 5/67-71.
14 Ibid; Muir, The Caliphate, pp.258-265.
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Meanwhile, those of 'All's followers who had rejected arbitration declared that
they no longer owed him allegiance because he had accepted to go to arbitration.
They decided to elect a new caliph and organized a meeting, at which they chose
'Abd Allah ibn Wahb al-Rasibi as caliph. So the Muslims were already split into
three groups and were to be subject to further division in future years.
Following the Battle of Siffin and the decision of the arbiters which
contradicted 'All's wishes, 'Alt' decided to launch another attack against Mu'awiyah.
However, some of his army leaders suggested that instead, they should fight those
who had deserted from the army and joined Ahl al-Nahrawan. Advisers argued that
'All's army could not attack Mu'awiyah, for if they did so, it would allow Ahl
al-Nahrawan to attack them from the rear and take the opportunity to seize Iraq.
Although 'All was aware of the weakness of this argument and the fact that his
dispute with Mu'awiyah was more serious than that with Ahl al-Nahrawan, he
yielded to his army leaders' advice. In the battle that followed in 38 AH/ 659 AC, 'All
easily defeated Ahl al-Nahrawan and almost annihilated them.15 Nevertheless, there
were a few survivors who managed to regroup later.
After the battle with Ahl al-Nahrawan, 'All again asked his army leaders to go
to Syria to launch another attack against Mu'awiyah and compel him to submit to his
authority. However, they managed to invent sufficient pretexts to avoid carrying out
this plan.
15 Al-Tabari, Tarikh al-Tabari'. 5/91.
13
'All became disillusioned with his army leaders' behaviour.16 His army and his
followers became scattered, and finally, 'Alt himselfwas killed in 40 ah/ 661 ac.
After 'All's death, his followers chose his first-born son, al-Hasan ibn 'All, to
be their caliph. However, yet again, Mu'awiyah used his cunning to entrap al-Hasan
and persuade him to forgo his rightful claim. Using the slogan "Save the blood of the
Muslims", Mu'awiyah suggested to al-Hasan that it would be in everyone's interests
if he accepted an agreement recognizing Mu'awiyah as caliph of all the Muslims. In
return, Mu'awiyah gave a promise - which was never fulfilled - that al-Hasan would
be the next caliph after his death. Al-Hasan accepted this agreement.17
Mu'awiyah was now able to capture areas that had formerly been under 'All's
control, and so the Umayyad dynasty was established.
Most Muslims, especially religious scholars, doubted the legitimacy of the
Umayyad dynasty, for the government had been taken by force and was then
inherited by succeeding caliphs instead of being established by consultation accord¬
ing to Islamic law. There was increasing resistance to the Umayyad caliphs, who did
not hesitate to resort to violence to suppress it.
Among the rebels were members of the Quraysh, such as the Hashimites. They
declared that they had a stronger claim than the Umayyads to form a government.
One particularly famous uprising was that of'Abd Allah ibn al-Zubayr, which began
in 64 ah/684 ac. He was able to capture the Hijaz, Iraq, Yemen, Egypt, Khurasan
16 Ibid., 5/89-91; al-Shaybani, Ibn al-Athir, Al-Kamilfial-Tarikh, 2/697-724.
17 Al-Dhahab'i, Muhammad, Siyar 'A 'lam al-Nubala' 3/264; Al-Tabari, Muhammad, Tarikh
al-Tabar'f, 5/162-163; al-Shaybani, Ibn al-Athi'r, Al-Kamilfial-Tar'ikh, 3/6-7.
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and part of Syria. The conflict between the two sides continued until he was defeated
by the Umayyads and killed in 73 ah/693 ac.18
Another group that rebelled against the Umayyads were the Ibadites, who had
split from the Kharijites in 65 ah/685 ac. Their rebellion erupted in Yemen in 129
ah/747 ac, during the last years of the Umayyad dynasty, and spread to the Hijaz
(Makkah and Medina). However, the Umayyads managed to suppress it two years
later.19
Although these uprisings were unable to destroy the Umayyad government,
they seriously weakened it. That gave the Abbasids the opportunity to overthrow it
and bring the Umayyad dynasty to an end in 132 ah/750 ac. The Abbasid dynasty
was thus established and was to continue for the next five hundred years.
This political conflict spawned a variety ofmovements in the Islamic state, and
gradually took on a doctrinal and juristic appearance. The result was a range of
groups and doctrines that differed in their concepts and attitudes. Each group tried to
prove that it had a stronger claim than the others to form a government by referring
to the Qur'an and the Hadith of the Prophet. This tactic added weight to the Hadith
and therefore greater importance to its memorization by each succeeding generation
so as to legitimize political movements.
18 Al-Dhahabl, Siyar A'/am al-Nubala', 3/363-380.
19 Al-Tabari, Muhammad, Tarikh al-Tabarr, 7/374-376, 7/393-400.
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CHAPTER TWO
Types of Doctrinal Conflict in Islam
A: Differences in Politics
It is not easy to classify the political conflicts in the early years of Islam according to
differences in doctrine ('aqidah) and jurisprudence {fiqh) because the parties to every
political conflict sought to base their claims with reference to these two aspects of
the faith. In addition, every difference in 'aqidah and fiqh could itself be gradually
transformed into a political conflict. Each political group struggling for recognition
had its own religious character that distinguished it from the others, even if only in
part.
So, the classification of doctrinal conflicts under the headings of politics,
'aqidah and fiqh demands careful scrutiny and well-considered judgement. There¬
fore, it might be more useful to focus on the origins of the conflict to assess whether
it had a political or some other basis, regardless of what it became later. For example,
the conflict between the Umayyads and the Abbasids was political in its origins,
dating back to the pre-Islamic era.1 It cannot be classified under any other heading,
even if each group tried to give it a religious character. On the other hand, although
the conflict between the Umayyads and the Ibadites was based on doctrine, it finally
became a military struggle for control of the government. The differences between
1 Mahd'i Razq 'Ahmad, at-Sirah al-Nahawiyyah, p.63.
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religious scholars were based on doctrine, yet they could sometimes turn into
political conflict.
As has already been mentioned, a political conflict was one in which politics
was the main factor. It could erupt as the result of differences in political opinions, or
a historical event or a tribal dispute. It might not have had any direct relationship to
differences in religious opinions, even if the parties to the conflict tried to create one
by referring to religious sources such as the Qur'an and the Hadith to justify their
actions. It did not necessarily mean that religion was separate from politics. For our
purposes, the definition of a conflict is based on the strongest factor influencing its
appearance and achievement.
The Day of the Hall Meeting ( Yawm al-Saqjfah) 2
The main event which engendered later conflict on the political level happened
immediately after the death of the Prophet on the Day of the Hall Meeting.
The Prophet died without designating the next leader of the Muslims, although
he had asked Abu Bakr al-Siddi'q to take over as imam when he became too ill to
lead the prayers.
After the Prophet's death, the Ansar gathered in a room called the Saqlfat Bani
Sa'idah to discuss the future situation. They agreed to choose Sa'd ibn 'Ubadah as
the next caliph of the Muslims.
- Al-Tabari', Tarikh al-Tabari', 3/203-211; al-Shaybani, Ibn al-Athir, al-Kamilfi al-Tarikh,
2/187-192.
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The news reached Abu Bakr, who immediately went to the Hall
with 'Umar ibn al-Khattab and Abu 'Ubaydah ibn al-Jarrah and
asked: "What has happened?"
"One caliph has been chosen from our people and another
from yours," they replied.
"No, we are caliphs and you are ministers," he said, adding,
"I accept either of these two men: 'Umar or Abu 'Ubaydah."
"'Umar said, "I accept the authority of the person given
precedence by the Prophet" and pledged allegiance to Abu Bakr.
Then the people followed suit.
However, Sa'd ibn 'Ubadah refused to pledge allegiance to
Abu Bakr until his death. 'AH ibn Abi Talib, the Banii Hashim and
al-Zubayr also refused until the death of Fatimah, the Prophet's
daughter and wife to 'All. Only then did they pledge allegiance.3
It should be noted that it was after the Prophet's death that this dispute arose among
the Muslims over who was the worthiest to succeed him as caliph. There were three
parties to this dispute:
1. The Ansar: They declared that they had the strongest claim to administering
the Muslims' affairs following the Prophet's death because Islam, which had
formerly been in a weak position, had become strong and influential as result of their
efforts. They also asserted that they were the natives of Medina, the city where the
Islamic state had been established.
Although the Ansar consisted of two tribes - the Aws and the Khazraj - each
of which was the ancient enemy of the other, they initially agreed to pledge
allegiance to Sa'd ibn 'Ubadah of the Khazraj. However, the Aws later reconsidered
this action, pointing out that if the Khazraj took over the caliphate, they would keep
all the power to themselves and refuse to let the Aws have any share in it. They
3 Al-Shayban'i, Ibn al-Athir, al-Kamilfi al-Tarikh, 2/187.
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would boast about their achievement forever more. Therefore, the Aws preferred to
pledge allegiance to someone from the Muhajiriin, because that seemed to be the
better choice.
2. The Muhajiriin (Quraysh): They asserted that they were the worthiest to
lead the Muslims after the Prophet's death because the Prophet himself was one of
them. They were his tribe and his family. In addition, they were the first to follow the
new religion. In the pre-Islamic era, their status among the Arabs had been higher
than that of the other tribes. That in itself would encourage obedience from the Arabs
to the caliph because the people would be unlikely to accept a caliph from a tribe
other than that of the Prophet. These were the main reasons that enhanced the
Muhajiriin's claim to the leadership of the Muslims.
3. 'All ibn Ab'i Talib and his family (the Banii Hashim): 'All declared that he
was the worthiest to continue the administration of the Muslim community because
he was the Prophet's cousin and son-in-law. He gave the same reason as the
Quraysh, namely, that the Banii Hashim were worthier than the other families of the
Quraysh to take over the caliphate.
So, even though Abu Bakr was from the Quraysh, he was not one of the
Prophet's blood relatives and therefore his claim to the leadership of the Muslims
was not considered as strong as that of 'All.
It is also said that the Ansar, in general, supported 'All more than Abu Bakr,
because they feared that if the Quraysh took over the caliphate, that tribe would take
everything for themselves and they [the Ansar] would be marginalized. That was,
indeed, what happened later during the Umayyad Administration. So the Ansar
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preferred 'All because he dealt more strictly with the Quraysh than the others. 'Al'i
himself killed between 15 and 23 members of that tribe during the Battle of Badr.4
'All refused to pledge allegiance to Abu Bakr until his ('Airs) wife Fatimah
died and he was left on his own. Then he stated that it was now better for him to
pledge allegiance.5
The Shi'ites add another reason for 'All's refusal to pledge allegiance to Abu
Bakr, which is that the Prophet had appointed 'Aft as guardian before his death.
However, other scholars disagreed with this view. In his description of the Day of the
Hall Meeting (Yawm al-Saq'tfah), al-Ya'qiib'i, of the Shi'ites, made no mention of
'Al'i or any of his followers providing evidence that the Prophet had appointed 'Ah
caliph after his death. He stated only that al-'Abbas ibn 'Abd al-Muttalib, 'All's
uncle, said to Abu Bakr, when the latter asked that his status of caliph be recognized:
The Messenger of Allah is a tree, of which we [his kinsmen] are its
branches. All you [other members of the Quraysh] are only its
neighbours.6
It can be see that the dispute at the Day of the Hall Meeting was based on politics.
The evidence produced by every dissenting group brings us back to political views
4 Hasan al-Malik'i, Qira'ahfi'Kutub al- 'Aqidah, p.46.
3
Al-Ya'qub'i, in his book Tarikh al-Ya'qiibT, mentioned that ten people refused to pledge
allegiance to Abu Bakr: al-'Abbas ibn 'Abd al-Muttalib, al-Fadl ibn al-'Abbas, al-Zubayr
ibn al-'Awwam, Khalid ibn Sa'i'd, al-Miqdad ibn 'Amr, Salman al-Farisi, Abu Dhar al-
Ghufar'i, 'Ammar ibn Yasir, al-Bara' ibn 'Azib and 'Ubayy ibn Ka'b. Ahmad al-Ya'qub'f,
'Ahmad, Tarikh al-Ya'qiibi, 2/123. See also, Wilferd Madelung, The Succession to
Muhammad: A Study ofthe Early Caliphate, pp.28-38.
6 Al-Ya'qiib'f, 'Ahmad, Tarikh al-Ya'qubi, 2/126.
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and the commonwealth. None of it came from religious sources which could not be
contradicted.
Conflict among the Quraysh
Conflict among the members of the Quraysh tribe began long before the coming of
Islam. The Quraysh held a high status among the Arab tribes because they inhabited
Makkah, the Holy Land of the Arabs, and were descended from their illustrious
ancestor, Abraham.
The Arabs had always made the pilgrimage to Makkah to perform the religious
rituals at the Ka'bah and its idols. The Quraysh had the honour of serving the
pilgrims during the rituals. It is narrated that Qusayy ibn Kilab, a great ancestor of
the Quraysh, was a leader of the tribe in his time. He assumed the responsibility of
the rifadah7 (catering for the pilgrims), siqayah (providing them with water), hijabah
or sadanah8 (looking after the Ka'bah) and liwa' (the flag ofwar).
When Qusayy became too old to perform these functions, they were allocated
to his eldest son, 'Abd al-Dar. However, the sons of 'Abd al-Dar and his brothers
differed over who should assume this responsibility and were on the point of open
conflict. Finally, they agreed to divide the functions among them. Rifadah and
According to the Arabic dictionary, rifadah refers to the co-operation among the members
of the Quraysh before the coming of Islam. Everyone donated as much money as he/she
could afford, so a large sum was collected during the time of the pilgrimage. They would
buy for the pilgrims meat and other food, as well as raisins for making wine. Ibn Manziir,
Lisan a!- 'Arab, 5/264.
8
According to the Arabic dictionary, sadanah means looking after the Ka'bah and the idols
and holding the keys to the Ka'bah. Ibn Manziir, Lisan al-'Arab, 6/220; al-Fayriiz 'Abad'i.
al-Qam us al-Muhit, p. 15 5 5.
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siqayah were allocated to the sons of 'Abd Manaf, and hijabah and the care of the
flag to the sons of 'Abd al-Dar. However, the rivalry among them did not end there.9
The conflict partly reflected the reaction of the Quraysh to the Prophet's new
religion, since many of them refused to accept it. Their refusal was not due to lack of
belief,10 but to their feelings of envy towards the Prophet and his clan of Hashim's
sons.
It is narrated that someone asked Abu Jahl, 'Amr ibn Hisham:
What do you think about what you heard from Muhammad [the
Qur'an]?"
He replied:
The sons of 'Abd Manaf and we competed for honours. They
provided food [for the pilgrims and guests] and we also provided
food [for them]. They gave [money to the poor] and we too gave
some.
However, when we were all neck and neck like racehorses,
they [the sons of'Abd Manaf] said: "We have a prophet receiving
a revelation from Heaven! When are we going to receive such an
honour? I swear by Allah, we shall never believe him."11
Although the Prophet was from the Quraysh, his fellow tribespeople were the
bitterest enemy of Islam. They launched numerous attacks against the Muslim
community. That was why many of the Quraysh did not accept Islam until after the
conquest of Makkah. That in itself raised doubts about their true commitment to the
religion.
9 Mahdi Razq 'Ahmad, al-S'irah al-Nabawiyyah, p.63.
10
According to the Qur'an: "We know indeed that what they say certainly grieves you [O
Muhammad], but surely they do not call you a liar; yet the unjust deny the communications
ofAllah" (6:33).
11 Al-Sallabi, 'All, Al-S'irah al-Nabawiyyah 1/234; Al-Mallah'i, 'Abd al-Rahman, Dawafi'
'Inkar Da 'wat al-Haqq p.8.
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After the death of the Prophet, there was fierce conflict among the Quraysh
over who should hold the various offices and implement the laws and regulations in
the Islamic state. It is said that following the caliphate of 'Uthman ibn 'Affan, who
was an Umayyad, the Umayyads decided not to allow any outsider to hold that
office. Consequently, when 'Uthman was assassinated, Mu'awiyah rebelled against
'Al'i, apparently seeking to avenge the death of 'Uthman. However, in reality, he was
aiming to keep the caliphate within the Umayyad dynasty, which is exactly what
happened later.12
During the era of the Umayyads, there were numerous rebellions against the
government. Most of them were led by members of the Quraysh, who did not belong
to the Umayyad family, and were aimed at bringing down the Umayyad government.
The most famous of these rebellions were those led by al-Husayn ibn 'All (a
Hashimite), 'Abd Allah ibn al-Zubayr from the Makhziim (a powerful clan of the
Quraysh), and finally, the Abbasids, who planned their campaign for a long time
until they succeeded in bringing the Umayyad caliphate to its end.
After the establishment of their caliphate, the Abbasids realized that the major
threat to their government came from the Quraysh. Therefore, they mercilessly
hunted down and killed every member of the Umayyads that they could find. The
only survivors were those who managed to escape or disappear. The Abbasids were
also very wary of the Hashimites. Some were put to death, others were imprisoned,
12 Al-Dhahabi, Muhammad, SiyarA'lam al-Nubala' 3/136.
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and the rest sought conciliation. Nevertheless, the Abbasids were confronted by
many rebellions by the Hashimites, although none was successful.13
B: Differences in 'Aqidah
The first controversy in 'aqidah which occurred between the Muslims after the death
of the Prophet Muhammed was the death of the Prophet itself. When the news of the
death of the Prophet reached the Muslims, some of them were shocked and could not
believe it. In fact, some of them denied the fact and stated that it was impossible for
the Prophet to die and that he had been raised to Heaven as had Prophet Jesus before
him. However, Abu Bakr confronted this issue and brought those who
misunderstood to the correct path by reciting the following Qur'anic verse:
Muhammad is no more than a Messenger: many were the
messengers that passed away before him. If he died or were slain,
would you then turn back on your heels? If any did turn back on
his heels, not the least harm would he do to Allah; but Allah [on
the other hand] will swiftly reward those who [serve him] with
gratitude. (3:144)
He succeeded in convincing those people that the Prophet had really died as the other
prophets had died before him. Finally, they all believed him and accepted that the
Prophet had died, just like any other human being.14
Differences in 'aqidah developed side by side with political differences.
Initially, the differences among the Muslims over who deserved to succeed the
Prophet in ruling the Islamic state and becoming the first caliph were based on
13 Al-Shayban'i, Ibn al-Athi'r, al-Kamilfi al-Tarikh, 5/22-24.
14 Ibid, 2/186.
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political views of what was best for the Muslims' interest. This slowly changed into a
conflict about faith after a link has been made between it and faith. It was asserted
that there was evidence from the Qur'an and the Hadith mentioning that the caliphate
must be given to a specific person and no other, and that giving the caliphate to
others was illegal. In this way, what had been initially considered a simple political
difference changed into a conflict about religious texts and about the Shafi'ah itself.
This led to the formation of different political groups. However, the differences
between them did not stop at political issues, but rather extended to the development
of independent principles for interpreting and understanding religious texts. This, in
turn, led to differences in opinion over creed as well as jurisprudential rulings. Hence
these groups could be categorized not only as different political parties or move¬
ments but also as different faith sects belonging to different schools of thought with
regard to fiqh. The following is a brief account of some of the major groups which
have distinct concepts of the creed.
Ahl al-Sunnah wa al-JamA'ah15
This was initially formed by the Muslim jurists and narrators, and especially the four
Imams (Abu Hanlfah, Malik, al-Shaf I, Ibn Hanbal), who had their own opinions of
'aqidah which differed from those of the Shi'ites, the Kharijites and the Mu'tazilites.
The ideology and concepts of this group were completed towards the end of
the third century AH by two of their great scholars:
13 The name of (Ahl al-Sunnah wa al-Jama'ah) is derived from the Prophet's Sunna and the
Muslim community. Hibat Allah al-Lalika'i. Sharh 'Iitqad Ahl al-Sunnah wa al-Jama'ah,
1/170-207; Al-Shahristani, al-Milal wa al-Nihal, 1/106-118.
25
Al-'Ash'ari (260-324 ah/874-936 ac) Abu al-Hasan, 'All ibn Isma'il ibn 'Ishaq al-
Ash'ar'i, was born in Basrah. He studied the doctrine of the Mu'tazilites to the level
of a scholar. However, later he changed his views and opposed their ideas. He lived
in Basrah, where he was influenced by the Mu'tazilites and their ideologies, for he
was a student of Abu 'All Al-Jabba'I, also a Mu'tazilite. Then Abu al-Hasan
developed his own ideology, which in some ways contradicted the opinions of the
Mu'tazilites. He was renowned for his scholarship. It is said that he produced 300
compilations, among which are Maqalat al-Islamiyym and al-'Ibanah fi 'U$ul
al-Diyanah.16
Al-Maturid'i (d. 333ah/944 ac) Abu Mansur, Muhammad ibn Muhammad ibn
Mahmiid al-Maturidi, was born and died in Samarqand. He followed Imam Abu
Hanlfah. There are a few differences between these two scholars.17
He compiled many books such as al-Tawhid and Awham al-Mu 'tazilah.n
The Ahl al-Sunnah wa al-Jama'ah are more inclined to interpret the verses of
the Qur'an and the Hadith literally rather than from the rational point of view as did
the Mu'tazilites. They also have their own opinion about the issue of the caliphate,
for they say that the caliph has to be from the tribe of Quraysh, although they do not
believe in the existence of a text supporting the appointment of Imam 'All by the
Prophet. Generally speaking, they also concede to a dictator who comes to power by
16 Al-Zirikli, al-A 'lam, 4/263; Muhammad al-Dhahabi, SiyarA'lam al-Nubala' 15/85-90.
17 Al-Harbi, Al-Maturidiyyah, 491-501; Mustafa ibn Mustafa. 'Usui wa Tarikh al-Firaq
al-'Islamivyah, pp.599-652.
18 Al-Zirikli, al-A 'lam, 7/19; Ahmad al-Harbi, al-Maturidiyyah, 93-114.
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force and say that people should obey him and should not rebel against him. There
are many sects among Ahl al-Sunnah wa al-Jama'ah with differences between
them.19
The Shi'ites20
The Shi'ites consist of different groups with different ideologies. However, what is
common to them all is their respect for 'Ali ibn Abi Talib and his family and
descendants. The roots of this concept originate in the initial differences between the
Companions over who deserved to succeed the Prophet as leader of the Muslims:
was it the Muhajirin, the Ansar or 'All Ibn Abi Talib?
The reality of the matter is that it is not possible to prove that 'All Ibn Abi
Talib was appointed by the Prophet to be his successor. The basis of 'Ali's argument
was very similar to that put forward by the Muhajiriin, which is a kind of political
interest: it was important to have a caliph who was closely related to the Prophet, for
the people would be more inclined to follow him. So there is no evidence of 'Ali's
assertion that the Prophet had nominated him as his successor.21
The Companions of the Prophet managed to pass over this conflict swiftly and
solve the problem in a brotherly atmosphere. Nevertheless, the seed for the assertion
that 'All deserved this position remained for somebody to irrigate it and make it
19 Muhammad Abu Zahrah, Tarikh al-Madhahib al- 'Islamiyyah, pp. 161-186.
20
Al-Shahristani, al-Milal wa al-Nihal, 1/146—198; Ignaz Goldziher, Introduction to Islamic
Theology, 174-229; Muhammad Abu Zahrah, Tarikh al-Madhahib al- 'Islamiyyah pp.33-59;
William Montgomery Watt, The Formative Period ofIslamic Thought, pp.3 8-62; Mustafa
ibn Mustafa, 'Usui wa Tarikh al-Firaq al- 'Islamiyyah, pp. 165-370.
21 'Ahmad al-Ya'qiibi, Tarikh al-Ya'qiibi',2/126.
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grow. It was fertilized with reference texts from the Qur'an and the Hadith
emphasising that 'All was the only person worthy of that office and that appointing
someone else instead was like usurping his rightful claim. The difference was further
deepened by the assertion that this office should be held only by 'All and his
descendants. What intensified this difference was the conflict which erupted between
the Umayyads and 'All, the abdication of his son Al-Hasan to allow Mu'awiyah to
reign, and the killing of his second son, al-Husayn.
This led to the continual struggle of the Shi'ite groups to overthrow the
Umayyad caliphate. Hence they began to recruit people under the banner of love for
the Prophet's family and the restoration of their rights. However, all their efforts did
not succeed in forming an independent state for the Shi'ites.
In the second century ah/eighth century ac, there occurred a division among
the Shi'ites after the death of the Imam, Ja'far al-Sadiq in 148 ah/765 ac. The Imam
had a first-born son called Isma'il, who had died during the lifetime of his father in
143 ah/760 ac, or possibly earlier. On the death of Imam Ja'far al-Sadiq, some of
the Shi'ites asserted that the next leader should be the eldest of his surviving sons,
who happened to be Mtisa. However, other Shi'ites asserted that the Imamate should
be bestowed on the eldest of Isma'iTs sons and then passed to the eldest son of each
succeeding generation of Isma'iTs branch of the family. Miisa's supporters pointed
out that Isma'il had died before his father. Therefore, he could not be in line for the
Imamate since that position could not taken over by a dead person. Some of Isma'iTs
supporters responded by asserting that he had not died during his father's lifetime, as
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his father had alleged. Instead, the Imam had hidden his son to protect him from the
Abbasids. who wanted him dead.22
The movement further developed from being related only to the question of
leadership to encompass every aspect of the religion. Hence, for the Shi'ites, the
Imam is infallible and has to be obeyed by his followers, according to their inter¬
pretation of certain verses of the Qur'an and Sayings of the Prophet. In their view,
the Imam is omniscient, because Allah would not ask people to obey an ignorant
person. Therefore, all the commands and actions of the Imam are guarded by Allah
and the verdict of the Imam is immune from error, as is true of the prophets of
Allah.23 Some Shi'ites even went as far as to say that an Imam must produce a
miracle as evidence for his appointment by Allah and that he should be the natural
successor of his predecessor. Therefore, the leadership of an Imam is valid only if his
predecessor appoints him or if he manages to convince the people with a miracle
from Allah.24
The Shi'ite Imamites believe in the infallibility of the following twelve Imams:
'All ibn Abi Talib (23 bh - 40 ah/600-661 ac)25
Al-Hasan ibn 'Al'i ibn Abi' Talib (3-50 ah/624-670 ac)26
Al-Husayn ibn 'All ibn Abi Talib (4-61 ah/625-680 ac)27
Zayn al-'Abidi'n, 'All ibn al-Husayn ibn 'All (38-94 ah/658-712 ac)28
22 Al-Shahristani, Muhammad, Al-Milal wa al-Nihal 1/196-197; Montgomery Watt, The
Formative Period ofIslamic Thought p 271-272; Al-Zirikli", al-A 'lam, 1/311-312.
23
Goldziher, Introduction to Islamic Theology, p. 189.
24 'Alt' ibn Hazm al-Zahiri, al-Fisalfi al-Milal wa al-Nihal, 3/10-12; Mustafa Ibn Mustafa,
'Usui wa Tar'ikh al-Firaq al- Tslamiyyah, p.314.





Al-Baqir, Muhammad ibn 'All ibn al-Husayn (57-114 ah/676-732 ac)29
Al-Sadiq, Ja'far ibn Muhammad ibn 'All (80-148 ah/699-765 ac)30
Al-Kazim, Miisa ibn Ja'far ibn Muhammad (128-183 ah/745-799 ac)31
Al-Rida, 'All ibn Miisa ibn Ja'far (153-203 ah/770-818 ac)32
Al-Jawad, Muhammad ibn 'All ibn Miisa (195-220 ah/81 1-835 ac)33
Al-Had'i, 'All ibn Muhammad ibn 'All (214-254 ah/829-868 ac)34
Al-'Askari, Al-Hasan ibn 'All ibn Muhammad (232-260 ah/846-873 ac)35
Al-Mahdi al-Muntazar, Muhammad ibn al-Hasan ibn 'Al'i (256-275 ah/870-888
ac)36
It is important to emphasize that not all Shi'ites share the same beliefs. There
are many sects and groups within the Shi'ites, each of which has its own concepts
and beliefs. There are some who are extreme and others who are moderate. Some of
these groups were so extreme that they went outside the boundaries of Islam. For
example, some groups believed in the divinity of Imam 'All and that he was God,
others believed in the reincarnation of the soul from one Imam to an other. There
were even groups who asserted that the Angel Gabriel made a mistake in giving the
revelation to Prophet Muhammad and that he was supposed to reveal it to 'All.37
The main sects of the Shi'ites which still exist to this day are the Imamites, the










37 Al-Shahristan'i, Muhammad, Al-Milal wa al-Nihal 1/203-222.
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3. The Kharijites 38
The Kharijites first appeared as a separate group after the battle of Siffin and the
arbitration.39 When Mu'awiyah and those with him raised a copy of the Qur'an on
the battlefield and called to the people to stop fighting and go back to the Qur'an to
solve the conflict, 'All and many of his followers understood this to be a tactic to
avoid defeat. Thus 'All refused to stop fighting until the rebels submitted to the legal
caliph. However, a group of his soldiers, led by al-Ash'ath ibn Qays, insisted on
accepting the suggestion to avoid bloodshed by adhering to the Book of Allah.40
Although 'All tried to explain the position to them, eventually he had to accept their
opinion and thus declare an end to the war and resort to arbitration (tahkim).
38 William Montgomery Watt gives in his book, The Formative Period of Islamic Thought
pp. 15-16, the reason of this denomination:
"Kharijites is an anglicised form representing the Arabic Khawarij or Kharijiyya, which may
be described as a plural and collective noun respectively; a single person is Khariji. These
are derivatives of the verb Kharaja, 'go out'. This word can be understood in various ways,
however, of which four are relevant to explanation of the name 'Kharijites'. These are as
follows:
1. The Kharijites are those who 'went out' or 'made a seccession' from the camp of 'All.
2. They are those who went out from among the unbelievers 'making the Hijra to God and
his messenger', that is, breaking all social ties with unbelievers.
3. They are those who have 'gone out against' (Kharaja 'ala) 'All in the sense of rebelling
against him.
4. They are those who go out and take an active part in the jihad, in contrast to those who 'sit
still' ; the two groups, and the concepts of khuriij, 'going out', and qu'iid, 'sitting still', are
contrasted in the Qur'an.
For all of these interpretations there is justification, in the sense that some persons
employed them at some period. The problem is to know which persons and when."
See also, Nasir al-Sab'i, Al-Khawarij wa HaqTqah al-Ga'ibah, pp. 151-158.
,9 Goldziher, Introduction to Islamic Theology, p. 170
40 In his book, Islamic History: A New Interpretation, pp.75-76, M.A. Shaban states that the
Qurra' were the group which forced 'All to accept the arbitration and then they decided later
to split from his group. This view was held by others. However, historical narrations tell that
a group led by al-Ash'ath ibn Qays did so. See, Nasir al-Sab'i, al-Khawarij wa Haqi'qah
al-Ga'ibah, pp.67-68.
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The group who rejected the idea of arbitration thought that 'Alt had missed
the truth by giving in and that he had lowered himself to a position equal to
Mu'awiyah, the leader of those who had rebelled against him. Hence he had violated
his own right to the position of caliph by making it matter of negotiation, and thus
they decided to split from his group and form their own. They called themselves
al-Muhakkimah and resorted to al-Nahrawan, waiting to see where the conflict was
going to lead.
The arbitration ended just as planned by Mu'awiyah and 'Amr ibn al-'As
which was to remove the legal right of 'All to the caliphate. The decision was
rejected by 'AH and he decided to prepare his army to fight Mu'awiyah once again.
However, al-Ash'ath ibn Qays suggested to 'All that he should begin with the people
of al-Nahrawan, for they might control the areas that belonged to him when he was
away in Syria fighting Mu'awiyah.
'All went to negotiate with the people of Al-Nahrawan and tried to convince
them to join him in the fight against Mu'awiyah. By that time, however, they had
already appointed 'Abd Allah ibn Wahb al-Rasibl as caliph when they realized that
the Muslims had no leader. Hence they refused to join 'All, although they asked him
to join them instead and give allegiance to the appointed caliph. 'All did not agree to
that proposal. He launched an attack against them and won a victory, killing the
majority of them in the process.41
41 A. Al-Ya'qiibi, Tarikh al-Ya'qiibi* 2/212; al-Sabi'i, Al-Khcrwarij wa Al-Haqiqah
al-Ghayibah, pp.67-74.
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Events did not turn out as 'All would have liked after this battle, for his army
refused to fight Mu'awiyah. 'All did not manage to convince them. This continued
until 'All was assassinated in 40 AH/ 661 AC.
The remnants of the people of al-Nahrawan (the Muhakkimah) reassembled
themselves and continued to preach their principles. They concentrated on
highlighting the illegality of the Umayyad caliphate because, in their opinion, it was
not based on the correct procedure. Its caliphs inherited the office or took it by force
instead of being chosen by consultation (shura) and elected by the Muslims.
Furthermore, they disclosed the injustices committed by the Umayyad caliphs as
well as the fact that they were not pious, did not have enough religious knowledge
and did not avoid major sins.
They began to call people to return to the real Islamic state as it was at the
time of the Prophet and the caliphs after him, based on shura. They should return to
the Book of Allah and the teachings of his Prophet, and the caliph should be chosen
by the people according to his knowledge and piety, rather than the influence of his
lineage or tribe.
Although the Muhakkimah tried several times to overthrow the Umayyad
caliphate, they were not successful in any of their attempts, for they faced strong
opposition from the Umayyad leaders, who tried every method to eliminate them.
This led to extreme ideas appearing among the Kharijites such as their ruling that the
Umayyads were not Muslims and that all those who helped them or remained under
them were disbelievers. They continued asking the Muslims to support them and
migrate from this land of unbelievers to join them. These ideas produced divisions
33
amongst the Kharijites and the formation of different groups such as the Ibadites, the
Azariqah, the Sufrites and the Najadat. The Ibadites remained in the mainstream,
still regarding those who disagreed with them as Muslims. On the other hand, some
groups went to extremes, declaring that anyone who did not agree with them was not
a Muslim and should be treated as a non-Muslim. Most of these groups died out,
apart from the Ibadites.42
4. The Mu'tazilites
The Mu'tazilites did not form a distinct group because of a reformer or a specific
incident, but rather because of different circumstances. After the advent of the
Islamic state and many different regions and nations converting to Islam, including
Africa and Andalusia, many diverse cultures and customs intermingled. Numerous
fire-worshippers, Christians, Jews, Greeks and Romans became Muslim, although
some of the old concepts and creeds remained in their minds. This led to a
theological revolution among the Muslims, for they had to produce logical arguments
about Islam. The non-Muslims were not likely to accept the Qur'an and Hadith
without being logically convinced of their being divine sources.
Before the establishment of the Mu'tazilites, Islamic ideology was based on
textual transmission and the use of intellect in understanding these texts. However,
now it became important to argue logically and philosophically with non-Muslims
42 Al-Shahristan'i, al-Milal wa al-Nihal, 1/114—138; al-Zahiri, al-Fisal fi al-Milal wa
al-Nihal, 3/124-127; 'Amr Khalifah al-Naml, Studies in Ibadhism, pp.16—20; Watt. The
Formative Period of Islamic Thought, pp.9-37. See also, Ignaz Goldziher, Introduction to
Islamic Theology and Law, pp. 172-174; Mustafa Ibn Mustafa, 'Usui wa Tarikh al-Firaq
al- 'Islamiyyah, pp.88-184.
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about the truth of this religion. Hence, the leaders of the Mu'tazilites began studying
the writings of the Greeks, Roman, Christians, Jews and other civilizations. This
provided a basis for explaining the flaws in earlier beliefs and establishing the
superiority of Islam as a religion and a way of life. The Mu'tazilites were very
successful in exposing the shortcomings and mistakes of the other ways of life and,
at the same time, explaining the beauty and appropriateness of Islam to lead
humanity to peace and salvation.
However, this movement was opposed by some scholars, who thought that
the Mu'tazilites went to extremes in using their limited intellect and reasoning to the
extent that sometimes they would prefer it over religious texts. These scholars
thought that, by doing that, the Mu'tazilites had understood some articles of faith in a
way contrary to the religious texts.
This difference continued to be intellectual until it was influenced by politics
during the reign of al-Ma'mun, who was inclined towards the Mu'tazilites' ideas. He
began to seek closer contact with them and gave them high positions in his govern¬
ment.43 When the Mu'tazilites stated that the Qur'an was created by Allah, this was
firmly rejected by other scholars. However, al-Ma'mun supported the Mu'tazilites,
declaring that the people should believe in this concept and whoever rejected it was
to be punished and imprisoned. This crisis, which continued after the reign of
al-Ma'mun until the time of al-Wathiq, increased the gap between the Mu'tazilites
and their opponents. This resulted in hatred towards the Mu'tazilites until they
43 Muir, The Caliphate, 506-507.
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vanished as an independent group, although their ideas remained widespread in many
other groups.44
The most famous scholars of the Mu'tazilites
Al-Ghazzal (80-131 ah/700-748 ac). Wasil ibn 'Ata' al-Ghazzal. He is considered
the founder of the Mu'tazilite doctrine. He was born in Medina and grew up in
Basrah, where he studied under al-Hasan al-Basr'i. However, he withdrew (i'tazla)
from al-Hasan's circle, lesson, and established his own group.45 That was why he and
his adherents were called the Mu'tazilites. The name was derived from the Arabic
verb i'tazala, meaning to withdraw. Wasil sent his students to many countries,
including Morocco and Yemen, as well as to the city of Kufa. The Mu'tazilite
doctrine was widespread before Wash's death in Basrah.46
Al-Jabba'i (235-303 ah/849-916 ac). Abu 'All, Muhammad ibn 'Abd al-Wahhab
ibn Salam al-Jabba'i". He was born in Basrah and was one of the most famous
scholars of the Mu'tazilites. He died in Basrah, leaving a large volume on the
interpretation of the Qur'an.47
Al-Qadi (d. 415 ah/1025 ac). Al-Qadi, 'Abd al-Jabbar ibn Ahmad ibn 'Abd al-
Jabbar al-Hamadhani. He was a judge in al-Rayy and was well known as Qadi
44 Al-Shahristani, al-Milal wa al-nihal, 1/43-85; al-Zahiri, al-Fisal fial-Milal wa al-Nihal,
3/128-141; Muhammad Abu Zahrah, TarAh al-Madhahib al-'Islamiyyah, pp. 124-159;
Montgomery, Watt, The Formative Period of Islamic Thought, pp.209-250; Mustafa ibn
Mustaf, TJsul wa Tar 'ikh al-Firaq al- 'Islamiyyah, pp.371-479.
45
Montgomery, Watt, The Formative Period ofIslamic Thought p.209
46 Al-Zirikli, Al-A 'lam, 8/108-109.
47 Ibid., 6/256.
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al-Qudah (the Chief Judge). He died in al-Rayy. He produced some compilations
such as Sharh al- 'U§ul al-Khamsah and al-Mughn'i.48
Al-Zamakhshari (467-538 ah/1075-1144 ac). Jar Allah, Mahmiid ibn 'Umar ibn
Muhammad al-Zamakhshari. He was born in Zamakhshar (Khwarizim, Persia) and
moved to Makkah, where he stayed for a long time. That was why he was called Jar
Allah (the neighbour of Allah). He returned to Khwarizim, where he died. He
compiled a number of books, including al-Kashshaf, on the interpretation of the
Qur'an.49
C. Differences in Fiqh
It is difficult to find differences among the Muslims during the lifetime of the
Prophet because he was their sole source of guidance in religious affairs. If they
needed information on any aspect of Islam, they would go to the Prophet, put their
questions to him and he would give them the appropriate answers.
Nevertheless, it did happen occasionally that there were differences in the
views of the Companions. For example, they might ask him to judge which of two
opinions was correct, and he might decide that both were equally valid. In later years,
his response was taken as evidence that differences are acceptable in some aspects of
Islam, and that more than one view could be correct. In addition, each party to the
conflict should accept that the other party had the right to hold that view.
48 Al-Dhahab'i. Muhammad, SiyarA'lam al-Nubala' 17/244-245.
49 Al-Zrikli", Al-A 'lam, 7/178.
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The well-known example is related by 'Abd Allah ibn 'Umar. Around 6 AH/
627 AC, the Banii Qurayzah broke their treaty with the Muslims and joined the
enemy tribes in attacking them. The following hadith refers to an incident after the
battle, when the Muslims were on their way to punish the Banii Qurayzah for their
treachery.
The Messenger of Allah commanded us on the day when he
returned from [fighting] the [enemy] troops, "Do not perform the
'A§r prayer until you reach the territory of the Banii Qurayzah."
Some people feared that the time [allowed] for the 'A§r prayer
would soon end, so they performed the prayer before reaching the
territory of the Banii Qurayzah.
However, others said, "We shall not pray until the place
where the Messenger of Allah asked us to do so, even if the 'Asr
time has ended." He [the Prophet] did not reprimand either of the
two groups.50
This case shows us clearly that Islam generally does not oppose difference in views,
for that is part of every human being. It is impossible to agree on everything, as
underlined in the Qur'an:
They will not cease disputing except those on whom your Lord has
bestowed His mercy" (11:118—119).
Scholars take this statement as evidence that what is right can assume numerous
forms, and those who hold a particular view should not reprimand others who see the
matter in a different light.
After the death of the Prophet, many of his Companions taught Islam and
implemented fatwas. The four caliphs and others, Abu Bakr al-§iddiq, 'Umar ibn
50 Muhammad al-Bukhari, al-Jami' al-Sahih, 1/321.
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al-Khattab, 'Uthman ibn 'Affan, 'Al'i ibn Abi Talib, 'Abd Allah ibn 'Abbas, 'Abd
Allah ibn 'Umar, 'Abd Allah ibn Mas'ud, 'A'ishah bint Abi Bakr, Anas ibn Malik
and Abii Hurayrah were famous for their knowledge of Islam and fiqh.
There is no doubt that there were some differences among these Companions in
their level of knowledge, their methods of extracting judgments, and their memori¬
zation of the Hadith. This resulted in differences in their judgement of certain reli¬
gious issues. The first - and probably the best-known example - was the conflict
over who was the most worthy candidate to succeed to the caliphate after the death of
the Prophet as we have discussed above.
Conflict among the Companions over religious issues was usually between
individuals, though it occasionally arose between groups. For example, the Ansar
and the Muhajiriin differed over the requirement of washing the whole body when
marital intercourse had taken place without ejaculation. According to Zurarah ibn
Abi Ja'far:
'Umar ibn al-Khattab gathered the Companions of the Prophet and
said: "What do you say about a man who has marital intercourse
with a woman without ejaculation?"
The Ansar said: "Water requires water."51
The Muhajiriin said: "If both sets of genitals [those of the
man and the woman] come into contact, then it is obligatory to
wash the whole body."
'Umar then said to 'All: "What do you say, Abu al-Hasan?"
He replied: "You impose stoning and flogging, but not a
§a°2 of water. If both sets of genitals are in contact, then washing
the whole body is obligatory."
51 This expression means that washing the whole body is compulsory only when marital
intercourse includes the ejaculation of semen (water).
52 A Sa' is approximately 8 pounds.
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'Umar said: "What the Muhajiriin have said is the correct
opinion. Forget what the Ansar have said."53
In addition, al-Bukhari narrated via Abii Salamah that he said:
A man came to Ibn 'Abbas, when Abii Hurayrah was sitting with
him, and said: "Give me a fatwa about a woman who gave birth
forty days after the death of her husband [is her 'iddah - waiting
period - finished?]."
Ibn 'Abbas said: "She must wait another two menstrual
cycles [to complete the total of four months and ten days]."
I [Abu Salamah] said: "For expectant mothers, their 'iddah
[prescribed waiting period] is until they give birth" [the Qur'an,
65:4],
Abu Hurayrah said: "I agree with my nephew," meaning
Abu Salamah.
Then Ibn 'Abbas sent his slave Kurayb to 'Umm Salamah
[the Prophet's wife] to ask her. She said: "Subay'ah
al-Aslamiyyah's husband was killed during her pregnancy. She
gave birth forty days later. Then she was betrothed. The Messenger
of Allah (may blessings and peace of Allah be upon him) gave her
in marriage to her betrothed."54
It has been noted that conflict between the Companions over issues offiqh usually
ended in agreement after one party had related a hadith that was unknown to the
other party. Differences among the Companions were more marked in the method of
deriving opinions than in the content of the opinions themselves, and these methods
in turn had a strong influence on the students whom the Companions taught. This
was particularly noticeable during the era of the Successors, who were divided into
two main groups: the School of Hadith and the School ofAl-Ra'y.
The origin of the School of Hadith was in the region of the Hijaz, that is,
Makkah and Medina Among its most famous adherents were the following seven
53 Al-Salimi, Sharhal-JamV al-Sahih, 1/158.
54 Muhammad al-Bukhari, al-Jami' al-Sah 'ih, 4/1864.
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scholars: Sa'i'd ibn al-Musayyib, 'Urwah ibn al-Zubayr, al-Qasim ibn Muhammad,
Abu Bakr ibn 'Abd al-Rahman, 'Abd Allah ibn 'Abd Allah, Sulayman ibn Yasar
and Kharijah ibn Zayd.55 Some of its scholars came from other regions, such as
al-Sha'bi and al-Thawri from Kufa, and al-Zuhri and al-Awza'i from Syria. These
scholars were influenced by their teachers, whose judgement was based only on the
Qur'an and the Hadith, without extending it to analogy except in extreme necessity.56
In contrast, the origin of the School of Al-Ra'y was in Iraq. It was established
by 'Alqamah ibn Qays, al-Aswad al-Nakha'i, Masriiq ibn al-Ajda' al-Hamadani',
'Ubaydah ibn 'Amr al-Sulaymani, Shurayh ibn al-Harith and al-Harith al-A'war.
They themselves had studied under 'Umar ibn al-Khattab, 'Abd Allah ibn Mas'iid
and 'All ibn Abi Talib.
There is no doubt that each of the Companions had his own group of students
who gained a vast amount of knowledge from him and who were influenced by his
method of forming a judgement on religious matters. However, there were no
boundaries placed on any branch of knowledge, for no Companion had a particular
doctrine ascribed to him. The Successors themselves acquired knowledge from all
the Companions, for they realized that even if some of them were not as learned as
others, they were well versed in a particular aspect of Islam with which the others
might not be familiar.
However, in the era following that of the Companions and the Successors,
students studied under a single teacher and rarely sought knowledge from other
35 'Abd al-Karim Zaydan, al-Mctdkhal 'liaDirasat al-Sharj'ah al- 'Islamiyyah, p.l 17.
56 Muhammad Mustafa Shalabi, Al-Madkhalfi al-Ta 'r'tfbi al-Fiqh al-'Islamip. 127.
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sources. The result was one-sided learning handed down from teacher to student,
which later became known as the doctrines offiqh. In addition, some doctrines were
established following the conflict between the Muslims in the Civil War.
There were many famous doctrines of fiqh. However, some disappeared
because their adherents died without passing on their knowledge, while others were
neglected because there did not exist a state that accepted them as a formal doctrine.
The best-known doctrines are those of al-Hasan al-Basri, 'Abdullah ibn Ibad,
Zayd ibn 'All, Ja'far al-§adiq, Abu Hanifah, Malik ibn Anas, al-Shafi'i, Ahmad ibn
Hanbal, al-Awza'i, al-Thawri, al-Layth ibn Sa'd, Al-Tabari, and al-Zahiri. Of these,
the following disappeared, despite their having the same status as the others already
mentioned: al-Hasan al-Basri, al-Awza'i, al-Thawri, al-Layth ibn Sa'd, and
al-Tabari.
The following is a brief description of the surviving doctrines in the order in
which they appeared:
The Ibadites
They were the followers of 'Abd Allah ibn Ibad al-Tamiml (22-86 ah/46-705 ac).
He supported the views of the Muhakkimah, who had rejected the arbitration at the
Battle of Siffi'n and had broken away from the army of 'All ibn Abi Talib. The
doctrine spread throughout the Arabian Peninsula, Tunisia, Morocco, Algeria and
Libya.
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Founder of the School:
'Abd Allah ibn Ibad al-Tamimi lived at the time of the Mu'awiyah government.57 He
was the representative of the Ibadites because he held a high position in his tribe, the
Tamim. This situation protected him from harm by the caliphs. He took a political
view of the Ibadites' school and even wrote a letter to Caliph 'Abd al-Malik ibn
Marwan, advising him on certain matters. These factors influenced people's view of
him as the leader of the Ibadites and therefore the school was ascribed to him.58
However, the real spiritual and scientific leader of the Ibadites was Jabir ibn
Zayd al-Azd'i (21-93 ah/642-712 ac), who established its fiqh and faith.59 He was
born in Oman and moved to Basrah at a young age. He visited Makkah and Medina
several times and met many of the Companions. Jabir said about himself:
I have met seventy Companions who had participated in the Battle
of Badr and I acquired the knowledge that they had except that of
the Sea.60
He was referring to 'Abd Allah ibn 'Abbas, who was called the Sea because of his
wide knowledge. Although Jabir was the leader of the Ibadites, he could not appear
in public because the group was opposed to the current government and therefore he
57 Khayr al-Dln al-Zirikli, alA 'lam, 4/61-62.
58 Jahlan 'Addiin , al-Fikr al-Siyas'i 'ind al- 'Ibadiyyah, pp.34-36.
'9 Muhammad al-Dhahab'i, Tadhkirat al-Huffaz, 1/72.
60 Al-Shammakhi", Ahmad, Al-Siyar p.72. see also, Ennami, Amr, Studies in Ibadhism p.49.
43
was liable to be arrested. Later, he was banished to Oman, his country of origin.
However, towards fye end of his life he returned to Basrah, where he died.61
Origins of the School
The school is a combination of the Schools of Hadith and Opinion, although it has its
own view of faith and fiqh. Like other Islamic schools, it accepts as evidence the
Qur'an, the Sunna, al-ijma<62 and al-qiyas. 63 64
The Most Famous Scholars of the School
Al-Rabi' ibn Habib (80-175 ah/700-793 ac). Al-Rab'i' ibn Habib ibn 'Amr
al-Farahidi al-'Umani al-Basri. He was born in Oman and moved at a young age to
Basrah, where he studied under the famous teachers of the Successors. Towards the
end of his life, he returned to Oman, where he died. Al-Rabi' was a scholar of Hadith
and fiqh, and compiled the Musnad of al-RabT ihn Habib, which the Ibadites
consider the primary source of Hadith.65
Qutb al-A'immah (1236-1332 ah/1820-1914 ac). Muhammad ibn Yiisuf ibn 'Isa
Itfayyish al-'Adawi al-Jaza'iri. He was usually known as Qutb al-'A'immah (the
Pivot of Scholars). He was born and died in an Algerian village called Yasjin. During
61 Al-Zirikli, al-A 'lam, 2/104.
32 .al- 'ijma' is consensus, particularly the consensus of the people of knowledge among the
Muslims on matters offiqh. See, Bewley, Glossary ofIslamic Terms, p. 134.
63 Al-qiyas is logical deducation by anology. See, Bewley, Glossary ofIslamic Terms, p. 139.
64 Mubarak al-Rashidi, Abu 'Ubaydah, Muslim ibn Ab'iKarimah, pp.170-171.
65 Ahmad al-Dirjini, Tabqal al-Mashayikh, 2/273; Muhammad al-Battashi", 'Ithafal-A 'yan,
1/51; al-Zirikli, al-A'lam 3/14; Salih al-Biisa'idi, Riwayat al-Had'Ah 'ind al-'Ibadiyyah,
pp.49-59.
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his life, he participated in the resistance to the French occupation of Algeria. He also
produced around three hundred compilations, such as Tays'ir al-Tafsir, Shamil al- 'Asl
wa al-Far' and Sharh al-Nil.66
Niir al-Dln al-Salimi (7-1332 ah/7-1914 ac. 'Abd Allah ibn Humayd ibn Salliim
al-Salimi al-'Uman'i. He was born in al-Rustaq in Oman and became blind at the age
of 12. Later he moved to al-Qabil (also in Oman) and played an important role in the
political life of his country. He died in Nizwa, leaving numerous compilations, such
Ma 'arij al- 'Amal, Tnhfat al-A 'yan and Sharh al-Jami' al-§ahih.61
The Zaydites
They were the followers of a school that spread throughout the Hijaz, Iraq and
Yemen.68
Founder of the School
Zayd ibn 'All ibn al-Husayn ibn 'All ibn Abi Talib (79-122 ah/698-740 ac) was
born in Medina and studied under his father as well as his brother, Muhammad
al-Baqir and Wasil ibn 'Ata', the founder of the Mutazilite doctrine. Later, he moved
to Syria, where Caliph Hisham ibn 'Abd al-Malik imprisoned him for five months.
After Zayd was released, he went to Iraq and then returned to Medina. There, some
people came to him, asking him to go with them to Kufa and take over the caliphate.
So, he moved to Kufa, where he was recognized as caliph by the inhabitants. When
66 Al-Zirikli, al-A 'lam, 7/156-157.
67 Muhammad al-Salimi', Nahdat al-A 'yan, pp. 118-134; al-Zirikli, al-A 'lam, 4/84.
68 Muhammad Abu Zahrah, Ta'rikh al-Madhdhib al- 'Islamiyyah, pp.650-685.
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the Umayyads came to hear of this, they attacked the city. Zayd was killed in 122
ah/740 ac after having been betrayed by the people of Kufa. His head was taken
away to be impaled on the gates of Damascus. Then, it was taken to Medina and
finally to Egypt, where the Egyptians stole it and entombed it.69
Origins of the School
Zayd ibn 'All accepted the caliphates of Abii Bakr and 'Umar as valid although he
believed that 'All ibn Abi Talib was worthier of holding that position. In his opinion,
there were no impeccable imams, in contrast to the belief held by other groups of
Shi'ites, nor did he believe in the return of the Mahd'i.
The Most Famous Scholars of the School
Al-Hadi Ila al-Haqq (220-298 ah/835-91 1 ac). Yahya ibn al-Husayn ibn al-Qasim
al-Hasani' al-'Alawi Al-Had'i Ila al-Haqq. He was born in Medina and moved to
Sa'dah in Yemen in 283 ah/896 ac where he was recognized as caliph. His authority
spread to include Yemen, the Hijaz, Makkah and Madinah. He continued to hold the
caliphate until his death in Sa'dah. During his life he produced many compilations
such as Al-Jami '.70
Al-Ami'r al-San'ani' (1099-1182 ah/1688-1768 ac). 'Izz al-DTn, Muhammad ibn
Isma'i'l ibn Salah al-Hasani al-San'ani was also known - like his ancestors - as
69 Al-Zirikli, al-A 'lam. 3/59.
70 Ibid., 8/141.
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al-Amir (the Prince). Another name for him was al-Mu'ayyad Bi Allah (the
Supported by Allah). He was born in Kahlan in Yemen and died in Sana'a'. He left
around a hundred compilations, such as Subul al-Salam and Tawdi'h al-Afkar.11
Al-Shawkani (1173-1250 ah/1760-1834 ac). Muhammad ibn 'Alt ibn Muhammad
al-Shawkan'i was born in Shawkan in Yemen and grew up in Sana'a', where he
became its judge in 1229 ah/1813 ac. He produced 114 compilations, such as Nayl
al-Awtar, al-Sayl al-Jarrar, and Fath al-Qadir.11
The Hanafites
They were the followers of Abu Hanifah, whose school was established as the state
doctrine during the caliphate of Hariin al-Rashid (170-193 ah/786-809 ac) under
the Abbasid dynasty. That status was repeated under the Ottoman Empire, which
enabled the spread of the school over a wide area.
Founder of the School
Abu Hanifah al-Nu'man ibn Thabit al-Tami'mi (80-150 ah/699-767 ac) was bom in
Kufa, although his family came originally from Persia. He spent most of his life in
that city,73 where he was a cloth merchant before turning towards the search for
knowledge. Eventually, he became one of the most famous imams in Islam. The amir
of Iraq asked him to accept the post of judge, but he refused. The amir repeated his
71 Ibid.. 6/38.
72 Ibid., 6/298.
73 Al-QurashT, 'Abd al-Qadir, al-Jawahir al-Mudiyyah fiTabaqat al-Hanafiyyah, 1/49-63.
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request, but again Abu Hanifah refused. Then the amir swore that he would force
him to accept the post, but Abu Hanifah also swore that he would not do so. Then the
amir had him put in prison, where he died.74
Origins of the School
The Hanafi school is considered an extension of the School ofOpinion, Madrasat al-
Ra'y, which appeared in Iraq in the first century AH, the seventh century AC. Abu
Hanifah liked to use the intellect where there was no written text to provide answers
to religious issues and even tried to form solutions to problems that might arise in the
future.
It is narrated that Abu Hanifah said:
I decide according to what is in the Book of Allah [the Qur'an], If I
cannot find [the appropriate evidence in the Qur'an], then I decide
according to what I find in the Sunna of the Prophet (peace be
upon him). If I cannot find the evidence either in the Qur'an or in
the Sunna of the Prophet, then I take it from the Companions'
decisions, choosing what I need and omitting what I do not need. I
should give their decisions priority over those of other people.
However, if it were a question of resorting to [the decisions of]
Ibrahim [al-Nakh'i], al-Sha'b'i, Ibn Sinn, al-Hasan, 'Ata' and Ibn
al-Musayyib - [he mentioned many men] - then they are people
who tried hard [to come to the right decision] and I should try to do
as they did.73
This narration proves that he accepted the Hadith and gave it priority over other
people's decisions. Although the school of Abu Hani'fah is considered to belong to
the School of Opinion {Madrasat al-Ra'y), he was very strict in his acceptance of
4 Ibid; 'Ahmad ibn Khillikan, Wafayat al-A'yan, 5/405; Bewley, Glossary ofIslamic Terms,
p. 166.
73 Al-Siba'i, Mustafa al-Sunnah wa Makanatahafi al-TashrT al- Tslami', p.402.
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hadiths. This policy was particularly important at a time when forged narrations were
becoming widespread, including Iraq, where Abu Hanifah was based. Consequently,
he rejected many hadiths that had been accepted by Hadith scholars. Yet, he had a
wonderful ability to understand opinions and create decisions. However, contem¬
porary scholars criticized him for resorting too often to opinion and this criticism
continued after his death.
The Most Famous Scholars of the School
Abu Yiisuf (113-182 ah/731-798 ac). Abii Yiisuf Ya'qiib ibn Ibrahim ibn Habib
al-Ansari al-Ktiff was bom in Kufa and was known as the friend of Abu Hanifah. He
taught Hadith and fiqh. He spent much time in the company of Abu Hanifah and was
influenced by his interpretation of the sources. After the death of Abu Hanifah, Abu
Ytisuf spread his friend's school. He acted as judge during the administrations of
al-Mahdi, al-Hadi and al-Rashid until his death in Baghdad. His compilations
included al-Kharaj, al- 'Athar and al-Jawami ',76
Al-Shaybani (131-189 ah/748-804). Muhammad ibn al-Hasan ibn Farqad
al-Shaybani was bom in Wasit and grew up in Kufa, where he taught with Abu
Hanifah and followed his school. He moved to Baghdad, where he became a judge.
6 Al-Khatib al-Baghdadi, Tarikh Baghdad, 8/242; al-Zirikli, al A 'lam, 8/193; Bewley,
Glossary ofIslamic Terms, p. 167.
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He died in Rayy while on a journey. His numerous works included al-Mabsiit and
al-Jami' al-Kabir.11
Al-Kasan'i (d. 587 ah/?-1191 ac). 'Ala' al-Dln, Abu Bakr ibn Mas'iid ibn Ahmad
al-Kasani came from Kasan in Turkey. He moved to Aleppo in Syria and remained
there until his death. He wrote the book Bada'i' al- Sana'i'.7S
The Malikites
They were the followers of Malik, whose school was based on the School of Hadith,
that is, the school of Medina. It spread throughout Egypt, North Africa and
Andalusia.
Founder of the School
Malik (93-179 ah/712-795 ac). Malik ibn Anas ibn Malik al-Asbahi was one of the
most famous imams of Medina, the place of his birth, education and death. He had
sought knowledge since childhood, and narrated hadiths and studied fiqh. Being very
religious, he avoided the company of amirs and kings. However, someone told Ja'far,
the uncle of the caliph, that Malik was opposed to the government. On hearing this,
Ja'far whipped Malik until his shoulder was dislocated. In later years, Caliph Hariin
al-Rash'id sent for him to come and teach him. Malik replied that the caliph must
77 Al-Khatib AI-Baghdadi, Tarikh Baghdad, 2/172; 'Abd al-Qadi'r al-Qurashl, Al-Jawahir
al-Mudiyyah f'i Tabaqat al-Hanafiyyah, 2/42; Al-Zirikll, al A 'lam 6/80; Bewley, Glossary of
Islamic Terms, p. 168.
78 Al-Zirikli', al A'lam, 2/70; 'Ala' al-Din al-Kasani, Bada'i' al- Sana'i' , 1/9-11 (the
publisher's Introduction).
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come to the source of knowledge. Therefore, Hartin al-Rashi'd came to Malik's
home. When he sat down for the lesson, he leant against the wall. So Malik said:
"Oh, Leader of the Believers, to respect the Prophet, you have to respect
knowledge." Then the caliph sat down in front of Malik for his lesson. During his
life, Malik wrote numerous books and letters such as al-Muwatta
Malik has his own opinions in 'Aqidah. When he was asked about Istiwa', he
said: "Istwa' is known; the 'how' of it is inconceivable; belief in it is obligatory; and
asking about it is a heresy"79
Origins of the School
Imam Malik was a scholar of both Hadith and fiqh. He followed the School of
Hadith, the school of his home city. In particular, he did not like to speculate about a
topic that had not yet become an issue. His sources of evidence were the Qur'an, the
Hadith, ijma' and qiyas. However, he included the customs of the people of Medina
as additional evidence, for he believed that they were based on what had been passed
down from the Prophet, generation after generation. He even considered these
customs to be stronger than had'ith al-'ahad. Malik also accepted al-hadrth
al-mursal, which contains a missing link, and narrated many of them in his
Muwatta
79 Abu Nu'aym al-'Asbahani, Hilyat al-Awliya\ 6/316-355; al-Dhahab'i, Tadhkirat
al-Huffaz, 1/207; al-'Asqalan'i, Tahdhib al-Tahdhib, 10/5-8, al-Zirikli", al A'lam, 5/257-258;
Bewley, Glossary ofIslamic Terms, p. 161.
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The Most Famous Scholars of the School
Ibn Sahniin (202-256 ah/817-870 ac). Muhammad ibn 'Abd al-Salam (Sahniin)
ibn Sa'id al-Tanukhi was from Qayrawan in North Africa. He moved to the East in
235 ah. His numerous compilations included al-Jami' and al-Siyar,80
Ibn 'Abd al-Barr (368-463 ah/978-1071 ac). Abu 'Umar, Yiisuf ibn 'Abd Allah
ibn Muhammad ibn 'Abd al-Barr al-Namiri al-Qurtub'i was born in Cordova in
Andalusia. He was also known as Hafiz al-Maghrib, the Scholar of the West. Ibn
'Abd al-Barr travelled throughout the west and east of Andalusia in search of
knowledge and also acted as a judge. He died in Shatiba in Andalusia, leaving many
compilations such as al-Tamhiid lima fi Muwatta' Malik min al-Asanid and
al-IstidhkarfiSharhMadhahib 'Ulama' al-Amsar,81
Ibn Rushd (the Grandson) (520-595 ah/1126-1198 ac). Muhammad ibn Ahmad
ibn Muhammad ibn Ahmad ibn Rushd al-Andalusi, the Philosopher, was also known
as Averroes in the West. He was called Ibn Rushd the Grandson to distinguish him
from his grandfather, Ibn Rushd the Grandfather (450-520 ah/1058-1 126 ac), who
was also a Malikite scholar. Caliph Abu Yiisuf al-Manstir (d. 595 ah/1198 ac) was
aware of Ibn Rushd's high standing and treated him with respect. However, Ibn
Rushd's opponents accused him of impiety. Therefore, Caliph al-Mansur exiled him
to Marrakesh and burned some of his books. In later years, though, he changed his
80 Al-Zirikli, al-A 'lam, 6/204-205.
81 Ibn al-'lmad al-Dimashqi", Shadharat al-Dhahab, 3/314; ai-Dhahab'i, .Sivar A'lam
al-Nubala\ 18/153; al-Zirikl'i, al-A 'lam, 8/240; Bewley, Glossary ofIslamic Terms, p. 161.
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view and allowed him to return home.82 It was too late, for Ibn Rushd died and his
body was brought back to Cordova. His books include Bidayat al-Mujtahid wa
Nihayat al-Muqtasid and Tahafut al-Tahafut.83
The Shafi'ites
Founder of the School
Muhammad ibn Idris ibn al-'Abbas al-Hashim'i al-Qurash'i (150-204 ah/767-820
ac) was born in Gaza in Palestine. At the age of two, he moved to Makkah. He paid
two visits to Baghdad and in 199 ah he moved to Egypt, where he remained until his
death. His grave is still well known. Imam al-Shafi'i", as he came to be called, was an
accomplished marksman, poet, linguist and historian, before going on to excel in fiqh
and Hadith. By the age of 20, he had begun to issue fatwahs. He produced numerous
compilations, including al-Umm in fiqh, al-Risalah in 'u§ul al-fiqh and al-Musnad in
Hadith.84
Origins of the School
Imam al-Shafi'i based the school on the Qur'an, the Sunna, 'ijma' and qiyas, like
other Sunni schools. However, he made greater use ofHadith than did Abu Han'ifah,
though lesser use than did Ahmad ibn Hanbal. In addition, in contrast to Malik, who
82 Al-Dhahabi', .Siyar A 7am al-Nubala\ 21/317.
83 Ibid. 21/307-310; Al-Zirikli, al-A 'lam, 5/318; Bewley, Glossary ofIslamic Terms, p. 163.
84 Al-Dimashq'i, Shadharat al-Dhahab, 2/9—21; al-Dhahabi, .Siyar A'Iam al-Nubala', 10/5;
'Abd al-Wahhab al-Subk'i, Tabaqat al-Shafi'iyyah al-Kubra, 1/192; al-Zirikli, al-A'lam.
6/26-27; Bewley, Glossary ofIslamic Terms, p. 170.
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accepted al-hadiih al-mursal, he did not accept it unless it came via the older
members of the Successors, such as Sa'id ibn al-Musayyib.
The Most Famous Scholars of the School
Al-Shayrazi (393^76 ah/1003-1083 ac). Abu Ishaq, Ibrahim ibn 'Alt' ibn Yiisuf
al-Shayrazi was born in Fayriiza'abad in Iran. He moved to Shiraz, also in Iran, then
to Basrah, and finally to Baghdad in 415 ah/1024 ac, where he became very famous
in the Islamic sciences. The Minister, Nizam al-Mulk, built a special school where
al-Shayrazi taught the Shafi'ite school. He died in Baghdad.85
Al-Nawaw'i (631-676 ah/1233-1277 ac). Abu Zakariyya, Muhy'i al-DTn, Yahya ibn
Sharaf ibn Murr'i al-Nawawi was born in the village ofNawa in Syria. He studied in
Damascus, where he stayed for 27 years. Then he returned to his home village, where
he died in 676 ah/1277 ac. His compilations included al-Minhaj fi Sharh Sahih
Muslim and al-Majmii'fiSharh al-Muhadhdhab86.
Al-Suyiiti (849-911 ah/1445-1505 ac). Jalal al-DTn, 'Abd al-Rahman ibn AbT Bakr
ibn Muhammad al-Suyuti was born in Asyiit in Egypt and grew up in Cairo. At the
age of 40, he withdrew from society to the Garden of al-Miqyas near the Nile,
rejecting all gifts from the rulers. Despite repeated invitations from the Sultan,
85 Al-ZiriklT, alA 'lam, 1/51.
86 Al-DimashqT, Shadharat al-Dhahah, 5/354; al-Subki, Tabaqat al-Shafiiyyah al-Kubra,
8/395-400; al-Zirikli, al A 'lam, 8/149-150; Bewley, Glossary ofIslamic Terms, p. 172.
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al-Suyiiti refused to visit him, remaining in seclusion right up to his death. Among
al-Suyiiti's numerous compilations are Al-Jami' al-Saghir and Tadrib al-Rawi?1
The Hanbalites
Founder of the School
Ibn Hanbal: Ahmad ibn Muhammad ibn Hanbal al-Shaybani (164-241 ah/780-855
ac) was born in Baghdad, although his family came from Marw. Since his
childhood, Ibn Hanbal had sought knowledge. To this end he travelled to Kufah and
Basrah in Iraq, as well as to Makkah, Medina, Syria, Yemen, Morocco, Algeria and
other countries. He compiled the Musnad, which contains around 30,000 narrations.
Under the government of Caliph al-Ma'mun, there began the debate over whether
the Qur'an was created. When al-Mu'tasim became caliph, he asked Ibn Hanbal to
state that the Qur'an was created. When Ibn Hanbal refused, the caliph had him
imprisoned for 28 months. However, when al-Mutawakkil took over the caliphate,
Ibn Hanbal was treated with greater respect for the rest of his life.88
Origins of the School
Like other Sunni schools, the Hanbalite school is based on the Qur'an, the Sunna,
'ijma' and qiyas. However, Ibn Hanbal tended to refer to the Hadith more than to his
own opinion. It is narrated that he said:
87 Al-Dimashqi, Shadharat al-Dhahab, 8/51; al-Zirikl"i, al A 'lam, 6/56.
88 Al-Dhahabi, Tadhkirat al-Huffaz 1/431; Abu Nu'aym al-'Asbahan'f, Hilyat al-Awliya',
9/161; Bewley, Glossary of Islamic Terms, p.174; al-Zirikl i, al A 'lam, 1/203.
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I think that a weak narration is better that the opinions ofmen.
In this respect, he differed from Abii Hanifah, who applied very strict criteria in his
acceptance and use of narrations. That is why the Hanbalite school is known as the
School of Hadith (madrasat al-hadiih)m
The Most Famous Scholars of the School
Ibn Taymiyah (661-728 ah/1263-1328 ac). Taqiy al-DIn, Ahmad ibn 'Abd
al-Halim ibn 'Abd al-Salam al-Harrani al-Dimashqi was born in Harran in Syria and
moved to Damascus. He then went to Egypt in response to an invitation. However,
he was imprisoned for a while. After his release, Ibn Taymiyah returned to Damascus
in 712 ah/1312 ac. He was again imprisoned in 720 ah/1319 ac. He died in the
prison of the Castle of Damascus. Among the 300 volumes that he wrote during his
lifetime are Minhaj al-Sunnah al-Nabawiyyah and al-Siyasah al-Shar 'iyyah.90
Ibn Qayyim al-Jawziyyah (691-751 ah/1292-1350 ac): Shams al-DIn,
Muhammad ibn Abi Bakr ibn Ayyub al-Zar'i al-Dimashqi was born and died in
Damascus. He was a student of Ibn Taymiyah and was imprisoned with him.
However, he was released on Ibn Taymiyah's death in 728 ah/1327 ac. His
numerous compilations included Zad al-Ma'ad Ila Hady Khayr al-'Ibad and I'lam
al-Muwaqqi 'in 'an Rabb al- 'Alam in.91
89 Al-Sakhawi, Fath al-Mughith. 1/82.
90 Al-Dimashqi, Shadharat al-Dhahab, 6/80; al-Dimashqi, al-Bidayah wa al-Nihayah,
14/135-140; Al-Zirikli, alA 'lam, 1/144; Bewley, Glossary ofIslamic Terms, p. 175.
91 Al-Zirikll, al A 'lam, 6/56; Bewley, Glossary ofIslamic Terms, p.175.
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The Zahirites
Founder of the School
Da'iid ibn 'All ibn Khalaf al-Asbahani al-Zahiri (201-270 ah/816-884 ac) was born
in Kufa and lived in Baghdad, where he spread his school. According to Ibn
Khillikan, there were 400 students attending his lectures every day. Abii Da'iid ibn
'All died in Baghdad, leaving numerous compilations.92
However, although Abu Da'iid ibn 'All founded the Zahiri school, it was Ibn
Hazm, 'All ibn Ahmad ibn Sa'id ibn Hazm al-Zahiri (384-456 ah/994-1064 ac)
who established it and made it famous. In Andalusia, he was the leading scholar of
his time. He was a government minister, as had been his father before him. Ibn Hazm
was strongly self-disciplined in acquiring knowledge and compiling hadiths. He
criticized many contemporary scholars, who united against him and reported his
views to the ruler. Ibn Hazm's punishment consisted of many hardships, such as
imprisonment, banishment and the burning of his books. Finally, he withdrew to his
family estate, where he died. Ibn Hazm's son declared that he had four hundred
compilations, comprising around eight thousand pages. His works included al-Fisal
fial-Milal wa al-Ahwa' wa al-Nihal and al-Muhallaf
92 Ibid., 2/333; Ibid., p. 177.
93 'Ahmad al-Muqfi, Nafhal-Tib, 2/77-84; al-Zirikli, alA 'lam, 4/254-255; Bewley,
Glossary ofIslamic Terms, p. 177.
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Origins of the School
The Zahirites are so-called because they reject qiyas as legal evidence, although they
do accept the Qur'an, the Sunnah and 'ijmd', as do other Islamic schools. In addition,
they interpret the Qur'an and the Hadith literally, rejecting any comparison between
what is and is not mentioned in the text. For example, it is narrated that the Prophet
said:
If someone urinates into stagnant water, then that water must not
be used for washing or performing wudu94
The Zahirites have interpreted this hadith literally and have therefore decided on the
following:
1. If someone urinates into a container and then pours the urine into the stagnant
water, then that water can be used because the person did not urinate directly
into it. Other scholars do not differentiate between the two cases.
2. The Zahirites forbid only the two actions mentioned in the hadith - washing
and performing wudu' - but they allow the water to be used for drinking. Other
schools forbid the use of the water for drinking as well as for washing and
performing wudii'.
3. The Zahirites forbid only the person who has urinated into the stagnant water to
use it for washing and performing wudu'. Other people can use it for these
94 Al-Bukhari, Muhammad, Al-Jami' al-Sahi'h 1/94; AI-Busti, Ibn Hibban, Sahih ibn
Hibban 4/61; Al-Sijistan'i, Abu Da'tid, Sunan Abi'Da'iid 1/18.
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purposes. Other schools apply the prohibition to everyone, for they do not see
any difference between them.95
95 Al-Zahiri, Ibn Hazm, Al-Muhalla 1/141-143
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Part 2




Status of the Sunna in the Origins of Islamic Law
According to every Islamic school, the Sunna is ranked immediately below the
Qur'an among the sources of Islamic Law. As many scholars have pointed out, this
status is purely honorary. It does not mean that the Sunna, as evidence, is regarded as
being on a lower level than the Qur'an, since both must be obeyed. An order given
by the Prophet carries the same weight as an order given by Allah, because the
former is in fact an order from Allah. The Qur'an is granted a higher status because it
is the Word ofAllah, whereas the Sunna is the word of the Prophet. It should also be
remembered that the Qur'an has been protected by Allah from corruption, addition
and deletion.
The Qur'an itself mentions that obedience to the Prophet is obedience to
Allah:
Those who obey the Messenger of Allah obey Allah, and those
who turn away, We have not sent you as a watcher over them"
(4:80).
In every verse mentioning obedience to the Prophet, it is coupled with a reminder of
obedience to Allah. Clearly, both the Qur'an and the Sunna are on the same level as
far as the obligation of obedience is concerned.
And obey Allah and the Messenger, that you may find mercy.
(3:132)
Obey Allah and obey His Messenger; but if you turn away, then
the duty ofOur Messenger is only to convey [the message] plainly.
(64:12)
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Those who obey Allah and His Messenger, fear Allah and keep
their duty [to Him]: they indeed are the victorious. (24:52)
He will adjust your works for you and will forgive you your sins.
Whoever obeys Allah and His Messenger, has indeed gained a
significant victory. (33:7)
And the one who obeys Allah and His Messenger, He will bring
him into gardens, underneath which rivers flow, and the one who
turns back, He will punish him with a painful doom. (48:17)
Moreover, Allah points out that the true Muslim is the one who obeys the orders of
Allah and the Prophet without argument, objection or hesitation:
The response of [all true] believers when they appeal to Allah and
His Messenger to judge between them is only that they say: "We
hear and we obey." And those are the successful. Those who obey
Allah and His Messenger, fear Allah, and keep their duty [to Him]:
those indeed are the victorious. (24:51—52)
It is not for a believer, man or woman, when Allah and His
Messenger have decided a matter [for them], that they should
[afterwards] claim any say in that matter; and he who rebels
against Allah and His Messenger, he indeed goes astray and is
clearly in error. (33:36)
Allah explains why the Prophet must be obeyed when He mentions in the Qur'an that
the Prophet would not say anything on his own account. Everything that he said was
a Revelation from Allah:
Nor does he speak from [his own] desire. It is only an inspiration
come down to him (53:3—4).
Like other prophets, the Prophet Muhammad was saved by Allah from committing
any kind of wrongdoing. His sayings must be genuine, for he was the bearer and
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communicator of Allah's decisions and he was the link between Him and His
Creation in knowing His judgments:
Indeed, in the Messenger of Allah you have a good example for
him who looks to Allah and the Last Day, and remembers Allah
often (33:21).
Consequently, the sayings and judgments of the Prophet are at the top of the pyramid
of Islamic Law. There is no judgment higher than that of the Prophet, nor is there an
opinion higher than that of the Prophet. Therefore, no scholar of Islam, including the
Companions, hesitated to abandon their opinions in a case if they received a relevant
judgment from the Prophet. Moreover, when they were asked about a case, they
would first investigate whether there was a judgment by the Prophet. If there was
one, then they would use it. If they found none, then they would base their judgment
on their own opinion. However, they would abandon their opinion if a judgment by
the Prophet, of which they had known nothing at the time, was found later.
It is narrated:
A grandmother came to Abu Bakr, asking about her share of an
inheritance.
He said: "I cannot find anything about your case in the Book of
Allah [the Qur'an] and I have not known the Prophet pass
judgment on your case. However, I shall ask the people this
afternoon." Then, when he had performed the noon prayer, he
asked the people.
Al-Mughi'rah ibn Shu'bah said: "I heard the Prophet (may
blessings and peace of Allah be upon him) give her a sixth [of the
inheritance]."
He [Abu Bakr] asked: "Did anyone else hear that [as a
witness]?"
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Muhammad ibn Maslamah said: "I heard the Prophet (may
blessings and peace of Allah be upon him) give her a sixth [of the
inheritance]." Therefore, Abu Bakr judged her case accordingly.1
Al-Bukhari narrated that Ibn 'Abbas said:
'Umar ibn al-Khattab (may Allah be pleased with him) once went
to Syria. When he was in [place called] Sargh, he met the leaders
of the army [coming from Syria], consisting of Abu 'Ubaydah and
his companions. They told him that an epidemic was spreading
throughout Syria.
According to Ibn 'Abbas, 'Umar said: "Bring all the
Muhajirin to me." So, he [Ibn 'Abbas] brought them to him. He
told them that an epidemic was spreading throughout Syria and
asked them for their advice. They had different views.
Some said: "We left [Madinah] for a purpose [jihad] and we
do not think that it is a good idea to return."
Others said: "You have the best people with you, as well as
the Companions of the Messenger of Allah (may blessings and
peace of Allah be upon him). We do not think that it is a good idea
to expose them to this epidemic."
Then he ['Umar] said: "Leave me." Then he said: "Bring the
Ansar to me." He [Ibn 'Abbas] brought them to him, and they were
asked for their advice. They differed, as the Muhajirin had done.
He ['Umar] said: "Leave me." Then he said: "Bring the elders of
the Quraysh to me." Ibn 'Abbas brought them to him, and he asked
them for their advice. They did not differ in their views.
They said: "We think that you must return and you must not
expose them to this epidemic."
So 'Umar summoned his people: "I am returning in the
morning. You must do the same."
Then Abu 'Ubaydah said: "Are you fleeing from Allah's
destiny?
'Umar replied: "If only someone else had said that instead of
you, Abu 'Ubaydah! Yes, I am fleeing from Allah's destiny to
Allah's destiny. Suppose that you had some camels. They go to a
valley which has two slopes, one fertile and the other barren. If you
grazed them on the fertile slope, you would be following Allah's
destiny. And if you grazed them on the barren slope, you would
also be following Allah's destiny, wouldn't you?"
1 'Ahmad al-Bayhaqi, al-Sunan al-Kubra, 4/73.
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Then 'Abd al-Rahman arrived. He was busy with his own
affairs. He said: "I have some knowledge of this case. I heard the
Messenger of Allah (may blessings and peace of Allah be upon
him) says: 'If you hear of it [an epidemic] in a land, do not go
there. If it is spreading in a land where you are staying, do not
escape from it.'" So 'Umar gave thanks to Allah and returned
home.2
Al-Bayhaqi narrated:
A man came to 'Umar ibn al-Khattab, asking about a woman who
began menstruating after she had visited the Ka'bah. Could she
leave Makkah before her period was finished [without circum¬
ambulating the Ka'bah again]?'
He ['Umar] said: "No."
Then the man replied: "But the Prophet gave me a different
answer about this woman from what you have told me."
'Umar stood up and beat him with a stick, saying: "Why do
you ask me about a matter which the Prophet had already
answered?"
It is also narrated that 'Umar allocated different amounts of blood money to those
whose fingers that had been cut off.4 He assessed fifteen camels for the thumb, ten
for the forefinger and middle finger, nine for the ring finger, and six for the little
finger. However, when he was told about 'Amr ibn Hazm's book, in which it is
2 Muhammad al-Bukhari, al-Jami' al-Sahih, 5/2163.
3 When one wants to leave Makkah, one must first perform tawaf al-wada' (circum¬
ambulating the Ka'bah seven times). Then one is allowed to depart. A woman is not allowed
to perform tawaf al-wada' during menstruation, because one must be clean and free from
any impurity. So, if a woman is menstruating and she wants to leave Makkah, should she
wait until the end of her period? Or can she leave without performing tawaf al-wada'
because she is excused from it? At first, 'Umar said, "No, she must wait until the end of her
period and then perform the ritual." However, the Prophet had decided that she could leave
Makkah without performing it.
4 In Islamic Law, there is a certain amount of blood money payable as compensation for
every part of the body. It varies from one part to another, according to its importance and the
existence of the other parts. For instance, if one eye is lost or a person becomes blind in one
eye, then half of the blood money for the whole body (50 camels or 5,000 dinars) must be
paid to the victim because he has only two eyes. If both eyes are lost, then he deserves to
receive the blood money for the whole body (100 camels or 10,000 dinars). See: Al-
Andalus'i, Ibn Rushd, Bidayat al-Mujtahid 4/344-348.
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stated that the Prophet had said: "For each finger, ten camels [as blood money]"5, he
['Umar] abandoned his judgment and applied that of the Prophet.
In this way, the Successors, and those scholars who followed them, did not
hesitate to abandon their opinions if they discovered that the Prophet had passed a
different judgment. It is narrated about some of them that they said:
If a sound narration is discovered, that is also my opinion.6
Or they say:
If a sound narration was found to differ from my opinion, then my
opinion was thrown out like rubbish.7
In a reference to the Prophet's grave, Abu Ya'qiib al-Warijlani' says:
The only person who deserves to be followed is the occupant of
this grave."8
Islamic scholars did not hesitate to reject an opinion held by a scholar once it was
known that it contradicted a sound hadith of the Prophet. It did not matter if the
opinion was that of a highly respected scholar or imam, because the Prophet was the
greatest leader of the Muslim community. His judgment must be given priority over
that of everyone else. One of the rules established for scholars of Islam is that there is
5 Al-BustT, Ibn Hibban, Sahihibn Hibbiin 14/501-510.
6 Ibn Hajar, al-'Asqalani, Fath al-Bari2l222>\ Al-'Ayn'i, Badr al-Di'n, 'Umdat al-qari5/277;
Al-Zurqani, Sharh al-Zurqmi1/230; Sharh sunan ibn Majah 1/50.
7 Al-Mubarakfuri, Muhammad, Tuhfat al- 'Ahwadhi 4/450; AI-'Azim'abad'f, Muhammad,
'Awn al-Ma 'b lid 2/75.
8 Sa'i'd al-Qanniibi', Qurrat al- 'Aynayn, p. 12.
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no need for an opinion when there is a relevant text in the Qur'an, the Hadith or the
Ijma'.9 According to the contemporary scholar al-Khalil'i:
No consideration should be given to any narration that contradicts
a sound hadith, because the Sunna is an argument against other
people, and other people are not an argument against the Sunna.10
To summarize, in some cases the existence of a hadith ends the argument and puts
the opponent in the position of having no choice but to follow what it says.
Reasons for Forgery & Specific Attribution of Narrations to
the Prophet
This discussion focuses on the many reasons why the forgers of narrations chose to
indulge in this practice and why they chose to attribute their forgeries specifically to
the Prophet rather than to one of the Companions or someone else. In addition, why
did no one try to enter changes in the Qur'an? Some of the reasons are as follows:
Ease in Attributing Forged Narrations to the Prophet
The Qur'an is protected by Allah from corruption, addition or deletion. Allah, in the
Qur'an, says:
Verily, it is We Who have sent down the Dhikr ( the Qur'an) and
surely, We will guard it [from corruption], (15:9)
9 Al-'Amidi, 'All, Al- 'Ihkam 1/291.
10 Sa'id al-Qanniibi, Qurrat al-'Aynayn, p. 17.
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Therefore, no one has tried to corrupt the Qur'an or to forge verses and ascribe them
to the Holy Book. The Qur'an is the Word of Allah. It is completely different from
any other text in its structure, phrasing, expression and vocabulary. Every Arab, or
even every speaker of the Arabic language, can distinguish between the Qur'an and
other texts.
The Qur'an is the miracle of Islam. Allah promised to save it from corruption.
It has not been subjected to the treatment given to earlier Holy Books, namely,
corruption, changes, additions and deletions. Every sentence, word and letter in the
Qur'an is confirmed by Allah.
Although many Muslims have different views about Islam, they all agree on
the Holy Qur'an. They all agree on every letter of its content. The Qur'an, which is
read by the Ibadites, the Sunnis and the Shi'ites, is the same for everyone. Moreover,
all Muslims agree that anyone who does not believe in every single letter of the
Qur'an is an unbeliever, he/she is not a Muslim but a mushrik/mushrikah. The same
judgment applies to those who attribute words to the Qur'an.
Although there are differences in the interpretation of the Qur'an, the text
itself is the same for every Muslim. Consequently, it has been impossible to attribute
anything to the Qur'an which was not part of it in the first place.
However, the Hadith is in a different position because, unlike the Qur'an, the
Sayings of the Prophet have not been protected from corruption, addition or deletion.
Although the Prophet was the most eloquent of the Arabs and his linguistic
knowledge was better than that of other people, his phraseology was not a miracle
like that of the Qur'an and could not be compared to it.
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Moreover, it was common practice for the meaning of the sayings to be
transmitted rather than the precise wording that had been spoken by the Prophet. We
can find that a saying transmitted by one narrator differs in some of its wording from
the same saying transmitted by another narrator, although the meaning is the same.
After realizing that it was impossible to add anything to the Qur'an, the
forgers of narrations turned to the second source of Islamic Law, namely, the Hadith,
and used it to forge narrations and attribute them to the Prophet. All the forger
needed to do was to fabricate a narration in a style similar to that of the Prophet,
attach a sound 'isnad (chain of transmission) to it, and pass it off as an authentic
hadith of the Prophet.
The High Status Accorded to Prophetic Narrations by Muslims
As explained earlier, the Hadith of the Prophet is held in high esteem by Muslims. In
any debate, the existence of a hadith of the Prophet puts an end to the differences and
requires those in dispute to follow what it says. How could anyone pursue a dispute
that had already been decided by the Prophet? How could anyone contradict a
decision that had come from the Prophet?
This situation gave the forgers of narrations an easy means of supporting
opinions that they wished to support and of refuting those which they wished to
refute; of praising the people that they wished to praise and of criticizing those whom
they wished to criticize. They even used this method to promote the sale of their
goods!
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The forgers of narrations had no qualms about fabricating hadiths and attribut¬
ing them to the Prophet, not even a sense of shame. For instance, it is narrated that
al-Juwaybari, a forger of narrations, was one day sitting with some people who were
arguing about whether al-Hasan heard narrations from Abu Hurayrah. Al-Juwaybari
said:
So-and-so told us from so-and-so that the Prophet (may the
Blessings and peace of Allah be upon him) said: 'Al-Hasan did
indeed hear narrations from Abu Hurayrah.'"
The following is also narrated:
Ahmad ibn Hanbal and Yahya ibn Ma'in were praying in the
mosque of al-Rasafah [a part of Baghdad], when a storyteller said:
"Ahmad ibn Hanbal and Yahya ibn Ma'in told us from Abd al-
Razzaq from Ma'mar from Qatadah from Anas [ibn Malik] that he
said: 'The Messenger of Allah said: "Allah will create for the one
who says that there is no god but Allah, a bird with a beak of gold
and feathers of coral"....'" He continued to relate a very long story
running to about twenty pages. Ahmad ibn Hanbal and Yahya ibn
Ma'in looked at each other.
Each asked the other: "Did you transmit this [narration]?"
The other answered: "I have never heard it until now!"
They remained silent until the storyteller finished his stories
and collected his money. Then Yahya ibn Ma'i'n invited him [to
come to them] and asked him: "From whom did you hear this
narration?"
He replied: "From Ahmad ibn Hanbal and Yahya ibn
Ma'in."
Yahya said: "I am Yahya ibn Ma'in and this is Ahmad ibn
Hanbal. We have never heard this narration. If you must tell lies,
do not tell them about us."
The storyteller asked: "Are you really Yahya ibn Ma'in?"
He replied: "Yes!"
11 'Ali al-Daraqutni, al- 'Ilal, 8/259; Ibn Hajar, al-'Asqalani, Lisan al-M'izan, 1/193;
al-Suyiiti, al-La'alial-Ma§nu'ah, 1/43.
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The storyteller said: "I used to hear that you were a fool, but
I was not sure about that until now."
Yahya asked: "How do you know that I am a fool?"
The storyteller replied: "It seems that you are the only two
people called Ahmad ibn Hanbal and Yahya ibn Ma'in! I have
written down [narrations] from seventeen people calling
themselves Ahmad ibn Hanbal and Yahya ibn Ma'i'n!"12
People would pay more attention to hadiths attributed to the Prophet than those
attributed to scholars and they would be more inclined to obey their injunctions.
Therefore, the forgers of narrations found it more useful to attribute their fabrications
to the Prophet than to scholars because they would be more readily followed. Ibn
al-Jawzi narrated:
Al-Mukhtar [al-Thaqafij said to one of the Traditionists: "Forge a
narration attributed to the Prophet, saying that I shall succeed him
as caliph and seek retribution for his descendants. I shall give [in
payment] ten thousand dirhams, clothes, a riding animal and a
slave."
The Traditionist said: "Attributed to the Prophet? I cannot
[do that]. However, choose whomever you wish from among the
Companions and deduct from the price whatever you wish."
Al-Mukhtar replied: "[A narration] attributed to the Prophet
carries greater authority."
The Traditionist replied: "But it also carries a greater
punishment."13
Although many forged narrations were attributed to the Companions, the Successors
and those who followed them, it is noticeable that a far greater proportion was
attributed to the Prophet.
12 'Abd al-Rahman al-Suyiiti, al-Qussaswa al-Mudhakkirm, 1/304.
13 'Abd al-Rahman al-Jawzi, al-Mawdu'at, 1/18; al-Suyuti, al-La'ali al-Ma^nii'ah, 2/389.
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The Prophet's Knowledge of the Unseen
There is no one can understand the unseen, which is hidden, except Allah and those
ofHis Messengers whom He chooses. According to the Qur'an:
He knows the unseen and He does not allow anyone to know His
secrets except those of His Messengers whom He chooses.
He causes angelic guards to march before and after him
[Messenger].
So that He would know that the Messengers have conveyed the
message of their Lord. He encompasses all that is with them and
He keeps a precise account of all things. (72:26-28)
The Prophet himself did not understand the unseen apart from what Allah might
inform him:
[Muhammad], tell them, "I do not claim to have all the treasures of
God in my hands, nor to know the unseen, nor do I claim to be an
angel. I follow only what is revealed to me [from God]." Say to
them, "Are the blind and the seeing equal?" Why then do you not
think? (6:50)
The ability to receive Revelation is one of the characteristics with which only the
Messengers of Allah are endowed. They are the only people to whom unseen beings
might be revealed. When we read forged narrations, we find that many of them refer
to the unseen world such as details of earlier nations, the future, the Last Day,
Heaven, Hell, etc.
Because the knowledge of the unseen was confined to the Messengers of
Allah, the forgers of narrations about this subject attributed their fabrications to the




""For instance, storytellers (al-qussas), who concocted strange stories about
earlier nations and prophets to attract the attention of their audience, were usually
retiring to unseen incidents that came down to the Muslims only through
Revelation. Some of these stories were inherited from earlier Holy Books. The
storytellers used to attribute stories of this kind to the Prophet to confirm their
authenticity and persuade the audience to believe them.
According to al-Sha'bi:
Once, 'Abd al-Malik [ibn al-Marwan] was sitting with the tribal
leaders of the Syrian people. He asked: "Who is the most
knowledgeable man of the Iraqi people?"
They replied: "We do not know any man who is more
knowledgeable than al-Sha'bi." So he sent for me and I went to
him.
When I was in Tadmur (Palmyra), it was a Friday, so I
entered the mosque to pray. There 1 found a heavily bearded shaikh
surrounded by people.
He said: "So-and-so told me from so-and-so (tracing an
'isnad back to the Prophet) that Allah created two trumpets. He
will blow two blasts on each trumpet: one for death and one for
resurrection."
[Al-Sha'bi said:] I could not control myself. When 1 had
finished my prayer, I said to him: "O shaikh, fear Allah and do not
tell lies. Allah has created only one trumpet for blowing two blasts:
one for death and one for resurrection."14
He [the shaikh] retorted: "O villain! So-and-so told me from
so-and-so, and you do not believe me?" Then he beat me with his
shoes. The congregation began to beat me as well. 1 swear by
Allah, they did not stop until I swore that Allah had created thirty
trumpets for blowing a blast on every one. Only then did they leave
me alone.15
14
According to the Qur'an, there is only one trumpet: "And the trumpet shall be blown, so
all those that are in the heavens and all those that are in the earth shall swoon, except such as
Allah pleases; then it shall be blown again, then lo! they shall stand up awaiting" (39:68).
15 Al-Suyiiti, Tahdhir al-Khawass, 1/152-153.
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In addition, admonishers (al-wu' 'az), who urge people to do good deeds and avoid
wrongdoing, behaved like the storytellers. They fabricated narrations about the Last
Day, the delights of Heaven awaiting its future inhabitants, and the tortures of Hell
awaiting its future inhabitants. Since knowledge of the unseen is known only via
Revelation, the admonishers would forge narrations reminding people of the virtues
of reciting the Qur'an, praising Allah, fasting, prayer, etc. and attribute them to the
Prophet. It is narrated:
Abu Tsmah ibn Abi Maryam was asked: "Where did you find the
narrations from 'Ikrimah from Ibn 'Abbas concerning the virtues
of the Qur'anic surahs? The students of 'Ikrimah do not have
them."
He replied: "I noticed that people were abandoning the
Qur'an and paying more attention to the opinions of Abu Hanifah
and the stories of Ibn Ishaq. So I forged those narrations for
Allah's reward.'"6
16 Al-Suyiifi, al-La'all al-Ma§nu'ah, 2/390.
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CHAPTER THREE
The Effect of Doctrinal Conflict on Receiving
and Relating Hadiths
As the Muslims divided into groups based on the various doctrines, so the gulf
between them widened because of doctrinal conflict to the extent that Muslims
avoided the company of those whom they considered heretics according to their own
ideas. Many hadiths were forged and attributed to the Prophet himself, asking
Muslims to avoid approaching or listening to heretics. It is narrated via 'A'ishah that
the Prophet (may blessings and peace of Allah be upon him) once asked her:
'"As for those who divide their religion and break it up into sects
...'[the Qur'an, 6:159],' who are they?"
She replied: "Allah and His Messenger know best."
Then he said: "They are the heretics and misguided of this
nation. O 'A'ishah, every sin can be forgiven except that of heresy.
That cannot be forgiven. 1 am not like them and they are not like
It is also attributed to the Prophet that he said:
Heretics are the worst of created beings.3
1 The whole verse reads: "As for those who divide their religion and break it up into sects,
you have nothing at all to do with them: their affair is with Allah: He will in the end tell
them the truth of all that they did."
2 Al-Hakim al-Tirmidh'i, Nawadir al-'U$ul, 2/245; Shi'rawayh, al-Firdaws bi Ma'thur
al-Khitab, 5/422; Abu Da'iid al-Nisabiiri, al-Marasil, 1/207.
3 Shirawayh, al-Firdcrws bi Ma'thur al-Khitab, 1/410; Mhammad al-Dhahabi, M'izan
al-'Ftidal, 6/322; Sulayman al-Tabaran'i, al-Mu'jam al-Awsat, 4/196.
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Therefore, the Prophet is supposed to have warned Muslims against respecting
heretics and to have asked them to hate and abandon them. According to those forged
hadiths, he confirmed that there would be a reward for those who hated and
abandoned heretics and that there would be a punishment for those who respected
them. Al-Khatib related via Ibn 'Umar that the Prophet said:
Allah will fill with faith ('iinan) the heart of one who has
abandoned a heretic because he hated him for the sake ofAllah.4
It was related via 'A'ishah that the Prophet said:
Anyone who has respected a heretic (sahib bid'ah) has helped to
destroy Islam.5
Consequently, the scholars and memorizers of hadiths became aware of doctrinal
conflict, which strongly influenced their decision to accept and transmit some hadiths
and reject others. It became common practice for students to accept hadiths only
from the followers of the same doctrine, and for teachers to narrate hadiths only to
those who were prepared to accept their doctrine.
Concerning students, Ibn SMn says:
They were not used to investigating the isnad (chain of
transmission). However, when the Civil War erupted, they said:
"Give us the names of your informants." So, if they were ahl
al-Sunnah, their narrations were accepted, but if they were ahl
al-bida\ their narrations were not accepted 6.
4 Ibn Hajar, al-'Asqalani, Lisan al-M'Ean, 2/302.
5 Ibn Hajar, al-'Asqalan'i, Tahdhib al-Tahdhib, 1/549; 'Abd al-Rahman al-Jawzi,
al-Mawdii'at, 1/199; Al-Suyiit'i, 'Abd al-Rahman al-La'allal-Masnii'ah, 1/231.
5 Abu Nu'aym al-'Asfahani, Hilyat al-Awliya', 3/278.
6 Ibid.
76
There were many instances where Muslims rejected the narrations of people who
were classified as Ahl al-Bida', or even of those who differed on only one point. A
very famous example was that of Imam Muslim, who was a student of Imam
al-Bukhari. When Muslim was writing his well-known book, Sahi'h Muslim, he did
not include any narrations from al-Bukhari because neither of them could agree on
the origin of the recitation of the Qur'an. Al-Bukhari said:
My recitation of the Qur'an is created [by Allah].7
However, Muslim did not agree with him, saying that it was eternal.
Al-Bukhari himself, despite his high rank, faced all kinds of persecution in
response to his opinions and he was forced to leave his city, Bukhara.8 Ibn Abi
Hatim said about him:
My father and Abu Zur'ah used to listen to his [al-Bukhari's]
narrations. However, they no longer listened to him after
Muhammad ibn Yahya al-Nisabiiri wrote to them, pointing out
that he [al-Bukhari] had said: "My recitation of the Qur'an is
created [by Allah].9
7 'Abd al-Rahman al-Razi, al-Jarhwa al-Ta'dil, 7/191.
8 Ibn Hajar al-'Asqalani, Tahdhib al-Tahdhib, 5/116.
9 'Abd al-Rahman al-Razi, al-Jarhwa al-Ta'dil, 7/191.
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It is easy to find many examples in the books on Hadith describing how
traditionalists abandoned certain narrators just because of their doctrine. Ayyiib
al-Sakhtayani said:
Abu Qalabah said to me, 'Oh, Ayyiib, take four pieces of advice
from me: ...and do not let heretics whisper in your ear, for then
they will put into your head whatever they wish.'10
Abu Bakr ibn 'Ayyash said:
I no longer listened to narrations from Fitr just because of his
doctrine."
Also, Jari'r said about Isma'Tl ibn Sami':
He was one of the Kharijites. I used to write down his narrations
but then 1 left him.12
Sufyan ibn 'Uyaynah also said about Isma'i'l ibn Sami':
He was one of the Bayhasiyyah [a sect of the Kharijites]. So, I
never went to him, nor even approached him.13
Some even went so far as to classify sitting, listening or talking with a heretic
(mubtadi') as sinful. Sufyan al-Thawri said:
Allah will not bestow any benefit on a person who listens to a
heretic. Sitting with a heretic is like destroying Islam bit by bit.'4
10 Al-'Ukburi, Al-Sharh wa al- 'Ibanah, p.25.
11 Al-Khatib ai-Baghdadi, al-Kifayah, p. 123.
12 Ibn 'Adiyy al-Jurjani, al-Kamil ffal-Du'afa', 1/197.
13 Muhammad al-Dhahabi, M'izan al- 'I'tidal, 1/391.
14 Al-Khatib al-Baghadadi, al-Jami' liAkhlaq al-Rawi', 1/138.
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'Ata' said:
Allah revealed to Moses, 'Do not sit with heretics, for they will
change your way of thinking.'15
Yiisuf ibn Asbat says:
Looking at a heretic extinguishes virtue's guiding light in one's
heart.16
Also, Bishr ibn al-Harith said:
If you see a heretic in your path, close your eyes before facing in
his direction.17
Abu al-'Abbas al-Khattab said:
If you meet a heretic after leaving your house, then go back
[home], because devils are walking with him.18
Mus'ab said:
Do not sit with a heretic, for he will harm you. Either he will lead
you to believe what he believes or he will harm you [physically]
before you leave him.19
Ibn al-Mubarak said:






Allah has angels seeking lessons in knowledge. So, be careful
about the company that you keep. Do not mix with heretics,
because Allah does not acknowledge them. Sitting with heretics is
a sign of hypocrisy."20
Muhammad ibn al-Nadr al-Harithi said:
Guidance will be removed from the person who listens to a heretic,
and he will be abandoned."21
Al-Fudayl ibn 'Iyad said:
I meet many of the best people, all of whom are followers of the
Sunnah. They forbid sitting with heretics. I think that a follower of
the Sunna will be accepted [on the Last Day] even if his good
deeds have been few. However, a heretic's good deeds will not be
accepted by Allah, even if they have been numerous.22
IsmaT'l al-Tiisi and al-Fudayl said:
Do not sit with a heretic, because I fear that Allah will turn away
from you.2.
Also, Al-Fudayl said:
Do not trust a heretic concerning your religion. Do not ask him for
his advice about your affairs. Do not sit with him, because Allah
will blind the judgement of a person who sits with a heretic.24






So-and-so washed [the body of] a [deceased] heretic."
Then he [al-Hasan al-Basri] said: "Tell him that when he dies, we
shall not pray for him.25
Ibn Si'rin once found his friend in a shop and asked him:
"What are you doing here?"
He replied: "I visited so-and-so [a heretic] because he is ill."
Then Ibn Si'rin said: "When you fall ill, we shall not visit you, and
when you die, we shall not pray for you, unless you ask [Allah] to
forgive [your sin]."
The man said: "I ask Allah for His forgiveness.26
Al-Barbahani says:
If Allah knows that a man hates a heretic, he will forgive him
[every sin], even if he has done few good deeds. Ahl al-Sunnah
must treat a heretic with reserve. He who turns his face away from
a heretic, Allah will fill his heart with faith. He who berates a
heretic, Allah will keep him safe on the Day of the Biggest Fear [in
the Hereafter]. He who insults a heretic, Allah will raise him one
hundred degrees in Paradise.27
He also says:
If you see a man who is devout in his worship, an ascetic, and he is
a heretic, do not sit with him and do not listen to what he says.28
He also says:




27 Hasan al-Barbahani, Sharh al-Sunnah, p. 128.
28 Ibid pp. 114-117
29 Ibid., p. 128
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I might eat with a Jew or with a Christian, but I shall never eat with
a heretic. I prefer to have an iron curtain between a heretic and
Concerning the teachers who narrated hadiths, some traditionalists would ask the
students who wished to listen to their narrations about their doctrine. If the student
followed the same doctrine as that of his teacher, then the teacher would be willing to
narrate hadiths to him. Otherwise, he would refuse to do so.
There are many examples illustrating this situation. Hisham ibn 'Ammar says:
I met Shihab ibn Kharash when I was young, and he said to me: "If
you are not one of the Qadarites or the Murji'ites, I will teach you
hadiths. Otherwise, I shall not do so." I replied: "I am not one of
them."31
Sufyan ibn 'Uyaynah asked a man:
"Where have you come from?"
He said: "From the funeral of so-and-so [a heretic]."
Then, he [Sufyan] said: "I shall not teach you Hadith. Ask Allah
for His forgiveness and do not do it again."12
Ibn al-Mubarak was informed that a man had had a meal with a heretic. So, when Ibn
al-Mubarak met the man, he said to him:
1 will not speak to you for thirty days."33
Al-Hasan ibn Shaqi'q said:
30 Ibid.
31 Muhammad al-Sakhaw't, Fathal-Mughiih, 2/135.
32 Al-'Ukburi, Al-Sharh wa al-'Ibanah, p.37.
33 Ibid., p.33.
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We were with Ibn al-Mubarak when a man came to [see] him.
He [Ibn al-Mubarak] asked him, 'Are you a Jahmite?'
He [the man] replied, 'Yes.'
He [Ibn al-Mubarak] said, 'When you leave, do not come to [see]
me again.'
The man said, 'I ask for forgiveness.'
He [Ibn al-Mubarak] said, 'No, not before you prove your [right
to] forgiveness.'34
These examples show that heretics were not welcome to attend the lectures or classes




The Effect on the Forgery of Hadiths
The main sources of Islamic Law are, firstly, the Holy Qur'an, and secondly, the
Hadith of the Prophet Muhammad. As the Qur'an was revealed to the Prophet, it was
memorized and then recorded in writing. Throughout the history of Islam, the Qur'an
has been protected by Allah from any kind of distortion, addition or deletion.
Verily, We, it is We Who have sent down the dhikr, [the Qur'an],
and surely, We will guard it [from corruption], (15:9)
Although there are marked differences in the interpretation of many verses, the text
itself is exactly the same as originally revealed. The Hadith, on the other hand,
comprises the statements, actions and sanctions of the Prophet, which were witnessed
and transmitted orally by his Companions to their Successors and other people, some
of whom were less reliable than others. When the hadiths were collected and
recorded in writing by scholars of Islam, it was clear that there was a wide variation
in the authenticity of the narrations. Not surprisingly, therefore, the Hadith was a
source of evidence that was open to misuse by certain Islamic groups seeking to
legitimize their own opinions and discredit those of other Islamic groups as being
contrary to Islam.
The misuse of the Hadith took various forms as described below:
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1. Narrations that had never been said by the Prophet Muhammad were forged in
his name and then passed off with a sound 'isnad (chain of transmission) after
it was found that there was no evidence to support the opinion of the forger.
2. Words or sentences might be changed or added to an existent narration, thus
changing its original meaning to suit a particular aim. A typical example is the
hadith which was quoted by Abu Bakr to Fatimah, the Prophet's daughter,
when she came to him, asking about her share of her father's inheritance. He
replied that she had no right to it because he had heard the Prophet saying:
"we [prophets] do not make our property to be inherited. What we
leave is charity" lanurath (with n), ma taraknahu sadaqatim (with
u, dammah, in the word sadaqatun).1
However, the conflicts that resulted from this case acquired a wider application
than that of the Prophet's property. The Shi'ites asserted that the acceptance of
the judgement that Fatimah had no right to her father's inheritance would
entail a serious departure from the principle which states that the Prophet
family, 'A1 al-Bayt, are the inheritors of the Prophet. So, if the property of the
Prophet cannot be inherited, then presumably, more important items, such as
positions in the government cannot be inherited either.
After he quoted this above narration, Goldziher said:
This sentence, which, as has already been indicated, aims at
serving a great principle of public its primary civil law interest,
was inconvenient to the Shi'a, since their political-legal opposition
was founded mainly on the claims of inheritance by 'All and
Fatima and condemns the usurpation of the first caliph by
1 Al-Bukhari, M. Al-JamV al-Sahihy\ 126-1127.
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confiscating the rights of the legal heirs of the Prophet. Therefore
they change this troublesome sentence to: la yiirath (passive) ma
tarakna sadagatan (a change which cannot be properly
demonstrated in transcribed form). By means of the graphic
syntactic correction the principle attains the following meaning:
"What we leave behind for charity cannot be inherited (but all else
is subject to the usual laws of inheritance).2
However, another form commonly found among the Shi'ites of this narration
is: la nuwarrithu (with shaddah in the letter r) ma tarakna sadaqatan (with a
fathah in the letter /), which gives the following meaning: "We [prophets] do
not make what we leave as charity to be inherited." This meaning is very close
to the meaning of the later form.3
3. An 'isnad might be manipulated to hide the weakness of a narration and give it
the appearance of authenticity by omitting the names of weak narrators, hiding
their original names, or giving them unknown names or even the names of
famous reliable narrators. For example, Ibn al-Madini said:
Husayn al-Ashqar told me, Shu'ayb ibn 'Abd Allah told us [a
narration] from Abii 'Abd Allah, [who heard it] from Nuwf, who
said: "I spent a night with 'AH [ibn Abi Talib]...."' He [Husayn]
made a speech."
Ibn al-Madini' said: "I asked Husayn, 'From whom did you
hear this [narration]?'
He said, 'Shu'ayb passed it on to me from Abu 'Abd Allah,
[who heard it] from Nuwf.'
Then I [Ibn al-Madini] met Shu'ayb and asked him: 'Who
told you this [narration]?'
He said, Abu 'Abd Allah al-Qassas.'
So I asked [Abu 'Abd Allah]: 'From whom [did you hear
it]?'
2
Ignaz Goldziher, Muslim Studies, 2/102; See also, Ibn Hajar al-'Asqalani, Fath al-Bari,
6/202; Badr al-Din al-'Ayni, 'Umdat al-Qari, 15/20.
3 Ibn Hajar al-'Asqalani, Fath al-Bari, 6/202; Badr al-Din al-'Ayni, 'Umdat al-Qari, 15/20.
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He replied, 'From Hammad!'
Then I met Hammad and asked him: 'Who told you this
[narration]?'
He said, '1 was told it by Farqad al-Sabkhi', [who heard it]
from Nuwf!'4
So, in his transmission of this narration, Husayn omitted two of the narrators
(Hammad and Farqad). In addition, he did not fully identify Abu 'Abd Allah,
for it appeared later that he was Abu 'Abd Allah al-Qassas, who was in fact a
weak narrator.
4. An authentic narration by the Prophet might be explained by a scholar in a
particular way that supported his opinion. This practice could produce a very
strange interpretation of a narration. For instance, at the Friday prayers, is it
permitted to pray the two rak'ahs {tahiyyat al-masjid) during the khutbah
(sermon)? There is a well-known general rule — accepted by every scholar of
Islam - that everyone must keep silent during the khutbah of the Friday
prayers. This rule was established on the basis of a sound narration by the
Prophet, who said:
When the 'imam [of the Friday prayers] is delivering the khutbah
and you ask your companion to keep quiet and listen, then there is
no doubt that you have done wrong [because you didn't keep
silent]."5
However, there is another, equally sound, narration which says that the
tahiyyat al-masjid is the exception to the general rule:
4 Al-Suyut'i, 'Abd al-Rahman, Tadrib al-Rawi'\!221-228.
5 M. al-Bukhari, Al-Jami' al-Sahi'h, 1/316; M. al-Nisabiiri, al-Jami' al-Sahi'h, 2/583.
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One day, the Prophet was speaking at the Friday prayers when a
person called Salik entered the mosque and sat down without
praying the tahiyyat al-masjid. Then the Prophet asked him: "Have
you prayed the two rak 'ahs?"
"No," replied the man.
So the Prophet said: "Stand up and pray them."6
Imam Abu Hani'fah did not follow this practice, possibly because he did not
know about it or because he had not received the narration via a transmission
strong enough to highlight the exception to the general rule that was based on
the well-known sound narration.
Followers of Imam Abii Hani'fah received this narration from a strong
transmission because it was related by al-Bukhafi, Muslim and many others.
Nevertheless, they preferred to accept Abii Hanifah's opinion to avoid
differing with him, even if that resulted in an extreme interpretation. For
example, they said that Prophet had received a revelation from Allah that the
man concerned had not performed the dawn prayer that day.7 Therefore,
instead of simply saying that Imam Abii Hanifah had not heard of the narration
or that he had received it via a weak transmission, they decided to explain it in
a way which harmonized with their Imam's opinion. Many similar cases can be
found in every doctrine.
5. There were those who accepted a weak narration or rejected a sound narration
because the former supported a particular opinion or the latter contradicted it.
A well-known group which followed this practice were the Mujasimites, who
6 Ibid., 1/315; Ibid., 2/597.
7 Ibn Hajar al-'Asqalani, Fath al-Bari', 2/410.
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considered weak or even forged narrations to be sound if they supported their
opinions. For instance, Ibn al-Qayyim, in his famous book, Zad al-Ma'ad fi
Hady Khayr al- 'Ibad, referred to a long narration that compared Allah to His
creation:
You [humankind] will remain for a long time. Then your Prophet
will die. You will continue to live [here] for a long time. Then the
declaration [of the end of the world] will be made [by Israfil]. I
swear by your Lord that nothing will be left on the earth. The
angels will also pass away. Your Lord [Allah] will move upon the
earth, whose land has been emptied for Him...8
After quoting this narration, Ibn al-Qayyim said:
This is a great and sublime narration. Its majesty, magnificence and
greatness affirm that it was said by the Prophet."9
This was in spite of the fact that the narration was forged and had a very weak
'isnad containing two unknown narrators. Many Hadith scholars, such as Ibn
Kathir, maintained that it was forged, and Ibn Hajar asserted that it was very
strange.10 Nevertheless, Ibn al-Qayyim judged it to be sound, even quoting Ibn
Mindah, who said:
Nobody denies this narration except the denier, the uneducated or
the dissenter from the Book and the Sunnah.11
8 'Ahmad al-Shayban'i, al-Musnad, 4/13.
9 Ibn al-Qayyim al-Jawziyyah, Zad al-Ma 'adfi Hady Khayr al- 'Ibad, 3/588-591.
10 Ibn Kathir al-Dimashqi, Al-Bidayah wa al-Nihayah, 5/80-82; Ibn Hajar al-Asqalan'i,
Tahdhib al-Tahdhib, 5/50.
11 Ibn al-Qayyim al-Jawziyyah, Zad al-Ma 'adfi Hady Khayr al- 'Ibad, 3/591.
89
Doctrinal Forgers
The forgers of narrations can be divided into two main groups, according to their
doctrinal affiliation.
The Political Parties
The Imamite Shi'ites declared that the caliphs Abu Bakr, 'Umar and 'Uthman and
their supporters tried to hide the Prophetic narrations which showed that 'All had
been nominated by the Prophet himself to take over the caliphate after the Prophet's
death. According to the Shi'ites, instead of publishing those narrations and following
their advice by giving the caliphate to its legitimate holder, they broadcast other
narrations showing that the caliph was to be elected by the Muslims and that there
was no legal text giving precedence to the nomination of a person or a group to
assume the caliphate. However, that practice did not prevent the adherents of the two
caliphs from forging narrations supporting the person whom they considered should
hold the office of caliph.
Ahmad Ami'n said:
Forgery was widespread. Forgers fabricated narrations for the
following reasons:
Political conflict: The conflicts between 'Alii and Abu Bakr, 'All
and Mu'awiyah, 'Abd Allah ibn al-Zubayr and 'Abd al-Malik [ibn
Marwan], and the Umayyads and the Abbasids were all reasons for
forging numerous narrations.
Ibn Ab'i Hadid says in [his book] Sharh Nahj al-Balaghah\
"You should know that the main reason for fabricating virtues
originated among the Shi'ites. First, they forged narrations in
favour of their leader ['All] because they hated their opponents.
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...When the Bakrites [followers of Abu Bakr] saw what the
Shi'ites had done, they forged narrations [in favour of] their leader
[Abu Bakr], contradicting those narrations. This was in reaction to
hadiths such as that of friendship - "If 1 had to choose a friend..."
and that of closing the gates, which were in favour of 'Al'i.
However, the Bakrites also promoted Abu Bakr. When the Shi'ites
saw what the Bakrites had forged, they multiplied their efforts in
forging narrations.... Then the Bakrites retaliated with numerous
tirades against 'Alt' and his two sons. Sometimes, they highlighted
mental weakness; sometimes, political weakness; and sometimes,
the love of this world (al-dunya). In fact, it was not necessary for
either group to behave like that, because the sound virtues of both
'All and Abii Bakr were sufficient and there was no need to
promote their devotion.12
In fact, all four caliphs enjoyed sufficient popularity among the Muslims so that they
did not need to resort to the tactics of which the Shi'ites accused them. In addition,
history has shown that there was no opposition to their eligibility to take over the
caliphate. On the contrary, their government was generally considered legitimate and
the transition of one holder of the caliphate to the next took place quite smoothly.
Nevertheless, although it had not been necessary to use the Prophetic hadiths
to legitimize the rule of the orthodox caliphs, the situation changed completely
during the Umayyads era. The Umayyads had acquired a poor reputation during the
time of the Prophet, for they had been the strongest opponents of Islam. Therefore,
their own history did not show them to be suitable leaders of the Muslim community.
Moreover, Mu'awiyah had employed dubious tactics to gain power, and had then
imposed a hereditary system of succession to the caliphate.
The Umayyads were not only unjust rulers, but also kings in the worst sense
of the word. They built palaces, seized the exchequer and the income from zakah,
12 'Ahmad Ami'n, Fajr al- 'Islam pp.212-213.
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installed their relatives in the important posts, committed every kind of sin such as
drinking alcohol and indulging in licentious entertainments, and generally broke
many of the Laws ofAllah.13
This behaviour made it difficult for the people to accept the Umayyad
government. A simple comparison shows the marked difference between the era of
the orthodox caliphs and that of the Umayyad, a difference which appeared only
thirty years after the time of the Prophet. The result was that some Islamic groups felt
fully justified in labelling the Umayyad government un-Islamic.
The Umayyads found themselves condemned by the orthodox Muslim com¬
munity, especially by the scholars of Islam. However, the popular rejection of the
Umayyads was not always peaceful, for it also took a military turn in the form of
rebellions that frequently erupted in many places from the beginning of the Umayyad
reign. Most of these rebellions were instigated by scholars of Islam from the Com¬
panions or other supporters.
In the face of this situation, the Umayyads declared that it was a pressing
necessity to support the pillars of their tottering government by producing the
appropriate evidence to legitimize it, especially from the Prophetic narrations.
Consequently, they spread narrations advising Muslims to obey the Umayyad
government either because it was considered Islamic or because rebellion against the
current government could provoke civil war (fitnah), leading to killing, public
disorder and widespread fear, all of which was to be avoided.14
13 Al-Shayban'i, Ibn al-Athi'r, Al-Kamilfial-Tarikh 3/224, 4/163.
14 Burton, John, An Introduction to the Hadith pp.47-48.
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The Umayyads also tried to damage the reputation of their opponents by
condemning them as terrorists and outlaws. In short, they brainwashed their people
into believing that acceptance of the current situation was better and more legitimate
than rebelling against it or supporting its opponents.
There was no improvement in the situation following the overthrow of the
Umayyads by the Abbasids in 132 ah/750 ac, rather, it became worse. The Abbasids
went even further by alleging that the caliphate was theirs by right of inheritance
from the Prophet, who had died without leaving a son. Consequently, his uncle,
al-'Abbas, was his nearest paternal male relative ('a§abah), from whom the Abbasids
were descended. They therefore considered themselves the heirs of the Prophet.15 In
their view, the caliphate was to be treated in the same way as an inheritance, despite
the fact that this system of government violated Islamic Law.
In their efforts to use religion to legitimize their government, the Abbasids
faced huge challenges, especially from the sons of their uncle Abu Talib, the
'Alawites, who had preceded the Abbasids in spreading narrations showing that 'All
and his offspring had a prior claim to the caliphate.
The Religious Groups
There were differences between the Islamic groups in using the distortion of the
Hadith to support their opinions. Some were well known for following this practice,
whereas others were equally well known for avoiding it. The religious groups could
be divided into three categories:
15 Goldziher, Muslim Studies, 2/100.
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The Kharijites
Many writers, such as Abu Zahw,16 put the Kharijites on the same level as the
Shi'ites in the forging of hadiths. However, this is unjust, for the Kharijites were
quite different from the Shi'ites in this regard. The Shi'ites were famous for forging
hadiths, whereas the Kharijites were equally famous for their strict honesty. The
latter avoided telling lies because they considered it a grievous sin. There are indeed
many scholars of Islam who acquit the Kharijites of forgery, such as Abu Da'tid,
who said:
Among the heretics, there are none more truthful concerning the
hadiths than the Kharijites.17
According to al-Mubarrid,
Every group of the Kharijites disowns lying and sinners.18
Ibn Taymiyah said:
They [the Kharijites] are not the kind of people who deliberately
tell lies. Rather, they are well known for telling the truth. It is said
that their narration is the best one.... We investigated them and we
found that they told the truth whether it supported their opinion or
contradicted it.19
Among later authors who have strongly defended the Kharijites against accusations
of forging hadiths was Dr Mustafa al-Siba'i, who says:
16 Muhammad Abu Zahw, al-Had'ih wa al-Muhaddithiin, p.80.
17 Al-KhatTb al-Baghadad'i, Al-Kifayah, p. 130.
18 Mustafa al-Siba'T, Al-Sunnah wa Makanatuhafi al-Tashr'f al- 'Island, pp.82-83.
19 Al-Dhahabi, Al-Muntaqamin Munhaj al- 'I'tidalfi NaqdKalam Ahl al-Rafdwa al- 'I'tizal
p.505.
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I have not found a single narration forged by a member of the
Kharijites. I have searched carefully in books of forged narrations
butJLbave not found a member of the Kharijites listed among the
liars and forgers. I have tried to find scientific proof supporting the
charge against the Kharijites of forging hadiths. On the contrary,
however, I have found that all the scientific proof dispelled this
accusation. As we have mentioned, the Kharijites considered
sinners to be infidels. Telling lies is a grievous sin, especially
[those] concerning the Messenger of Allah....If they deemed it
permissible to tell lies about the Messenger of Allah, then they
would have deemed it permissible to tell lies about other, inferior,
caliphs, as well as emirs and tyrants like Ziyad and al-Hajjaj.
However, all the historical texts clearly state that they faced
governors, caliphs and emirs very frankly and honestly. So, why
then, should they tell lies? Nevertheless, I wish to emphasize that
although it is important to find a single piece of evidence which
states that they forged a narration, I have not found it so far.20
Another author who has rejected the charge against the Kharijites of forging hadiths
is Dr M.A. al-Khatib, who says:
1 have not found in the references any evidence stating that the
Kharijites forged narrations, or that they used them to support their
attitude or prove their opinions.... Maybe they avoided telling lies
because of their belief that a perpetrator of sin is an infidel. Telling
lies is a grievous sin. There is much evidence emphasizing the fact
they are honest narrators of the hadiths.2'
Dr 'Umar Fallatah says:
There is no record of the Kharijites forging hadiths. If we examine
the books which were written as collections of forged hadiths, and
take every type of forged narration, including those narrations of
groups and doctrines which were forged to support those doctrines,
we shall never find in those books any mention of the opinions of
the Kharijites. That proves that the Kharijites never forged a narra¬
tion about the Messenger of Allah. It is indeed an endorsement
underlining the fact that the Kharijites never went down that road
to support their doctrines or to invite others to share their opinions.
If their innocence of forging narrations to support their own opin¬
ions was proved, in spite of their need of support, then their
20 Al-Siba'i, Al-Sunnah wa Makanatuha, pp.82-83.
21 M.A. Al-Khatib, al-Sunnah qabl al-Tadwih, pp.204-205.
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innocence of forging narrations for sharing their opinions would be
afortiorir1
It is alleged that there are two pieces of evidence showing that the Kharijites did
forge hadiths:
1. A narration from Ibn Lah'i'ah, and others, in which he says:
1 heard a shaykh from the Kharijites saying, after he had repented
and returned [from his heresy], "Those narrations are a religion.
So, check carefully from whom you take your religion, because
when we liked something [an opinion], we made it a religion."23
However, the shaykh mentioned in this narration is unknown, which caused
many scholars like M.A. al-Khatib to hesitate in accepting it.24 Moreover,
al-Khatib al-Baghdadi included the identical narration from a Rafidite shaykh
on the same page beside that from the Kharijite shaykh. With these facts in
mind, M.A. al-Khatib and 'Umar Fallatah reached the conclusion that there
was something wrong with the narration, which invalidated it.25
2. Abd al-Rahman ibn Mahd'i declared that the following hadith was forged by
the Kharijites. According to them, the Prophet says:
After my death, there will be narrators transmitting hadiths from
me. Review their narrations and compare them with the Qur'an.
22 'Umar Fallatah, al-Wad'fi al-Had'Ah, 1/235-237.
23 Al-Khatib al-Baghdadi, al-Jami' li Akhlaq al-Rawi'wa 'Adab al-Sami', 1/137. See also,
'Abd al-Rahman al-Suytiti, al-La'alTal-Ma^nu'ah, 2/248.
24 Al-Khatib, M. al-Sunnah qabl al-Tadwin, pp.204-205.
25lbid.; 'Umar Fallatah, al-Wad'fial-Had'Ah, 1/235-237.
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Whatever agrees with the Qur'an, accept it. Whatever contradicts
the Qur'an, do not accept it.26
This narration was mentioned by al-Daraqutni, al-Tabarani, al-Bayhaqi and
others. It has been classified as weak because its 'isnad contains weak
narrators. Al-Daraqutni's narration is classified as weak by al-Daraqutni
himself, because of Salih ibn Mtisa. Another narration, narrated by
al-Daraqutni himself, has been classified as weak because of Jubarah ibn
Mughallis.27 Al-Tabarani's narration has been classified as weak because of
Abti Hadir, 'Abd al-Malik ibn 'Abd Rabbih.28 In addition, al-Bayhaqi's
narration has been classified as weak because of Khalid ibn Abi Karimah.29 In
fact, not a single Kharijite has been included among those narrators. Therefore,
if we accept this hypothesis, the narration was forged, Clearly, the Kharijites
were innocent of the charge of forging this narration.
In conclusion, there is no real evidence to prove that the Kharijites followed
the practice of forging hadiths.
Ahl al-Sunnah wa al-JamA'ah
Ahl al-Sunnah wa al-Jama'ah were the leaders of Hadith literature. Since they
comprised the majority of the Muslim community, most of those who supervised and
26A1-Rabi' al-Farahidi, al-Jami' al-Sahih, p. 12; 'Ahmad al-Bayhaqi, Ma'rifat al-Sunan wa
al-'Athar, 1/118; 'Alt' al-Daraqutni, al-Sunan, 4/208; Sulayman al-Tabarani', al-Mu'jam
al-Kabir, 12/244. Al-Siba'i, Al-Sunnah wa Makanatuha, p.83
27 Al-Daraqutni, al-Sunan, 4/208.
28 Muhammad al-Haythami, Majma' al-Zawa'id, 1/170.
29 Al-Bayhaqi, Ma 'rifat al-Sunan wa al- 'Alhar, 1/118.
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studied the Hadith came from this group. There were among them those who spread
forged and distorted narrations. However, they were not all of the same view, for
some were supporters of the current government, fanatical adherents to the opinions
of their doctrine and extremely hostile to other Islamic groups. In these circum¬
stances, the forgery and distortion of narrations became commonplace among Ahl
al-Sunnah wa al-Jama'ah.
In addition, they had their own differences in thought, 'aqidah and fiqh. This
situation led to their division into numerous competitive cliques, each holding
resolutely to its opinions, which resulted in fanaticism and conflict.
When Ahl al-Sunnah wa al-Jama'ah discovered that the Shi'ites were forging
narrations extolling the virtues of 'Al al-Bayt (Family of the Prophet) and slandering
the Companions such as Abu Bakr, 'Umar and Mu'awiyah, they retaliated by
forging narrations that had never been said by the Prophet in praise of those
Companions. Some went further by forging narrations slandering 'All ibn Abi Talib.
Others distorted the narrations ascribing virtues to 'All, deliberately transferring the
virtues to other Companions so as to enrage the Shi'ites.30
From those narrations, it is well known that 'All was the soldier who fought
and killed Marhab the Jew at the Battle of Khaybar31. However, according to another
narration, this achievement was attributed to another Companion, Muhammad ibn
Maslamah32.
30 'Ahmad Amin, Fajr al- 'Islam pp.212-213.
31 Muslim al-Nisaburl, Al-JamV al-§ahlh, 3/1440.
32 Abu 'Abd Allah al-Hakim, Al-Mustadrak 'ala al-$ahihayn, 3/494.
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Ahl al-Sunnah wa al-Jama'ah were responsible for forging narrations in
defence of Mu'awiyah, the Umayyads and the Abbasids, because their attitude was
one of peaceful acceptance. In general, they did not support resistance movements,
such as those of the Kharijites and the Shi'ites, against the current government. There
is no doubt that the hostility of Ahl al-Sunnah wa al-Jama'ah towards the Kharijites
and the Shi'ites was the basis of the former's preference to be governed by the
Umayyads and the Abbasids, rather than by a revolutionary government. This
conclusion is drawn from narrations describing Ahl al-Sunnah wa al-Jama'ah as
being in favour of suppressing the rebels, whom they regarded as terrorists and
outlaws. Moreover, they judged them to be unbelievers, who would go to the Hell-
fire.33
Ahl al-Sunnah usually tolerated unjust rulers and they forbade rebellion
against them. Their view contradicted other doctrines which required, or at least
permitted, resistance to a tyrannical government. Groups such as the Ibadites, the
Kharijites and the Shi'ites, put their resistance into practice.
Meanwhile, the concept of anthropomorphism with regard to Allah was
spreading among some of Ahl al-Sunnah wa al-Jama'ah, though the majority did not
accept it. There is no concrete evidence supporting the concept in the Qur'an, and its
followers faced strong opposition from the followers of other Islamic doctrines,
especially the Mu'tazilites. However, those who believed in anthropomorphism used
every means to spread their ideas, and they did not hesitate to forge some narrations
and distort others in support of their beliefs.
33 Al-'Ukburi, Ibn Battah, Al-Sharh wa al- 'Ibanah pp.31 -32.
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The scholars of Ahl al-Sunnah tried to contain the practice of forgery among
the ignorant members of their community, though not among the pious scholars.34
They asserted that the ignorant members of Ahl al-Sunnah forged narrations
glorifying the Companions in reaction to the Shi'ite forging narrations that slandered
them and glorified 'Al al-Bayt. However, according to Goldziher, and others, the
pious scholars of Ahl al-Sunnah also forged narrations. Many of these people were
exploited by the ruling authorities, who required them to spread appropriate beliefs
among the Muslim community.35 Therefore, it is very difficult to deny that scholars
of orthodox Islam practised deceit (tadlis) and the distortion (tahrlf) of narrations.
Indeed, many scholars have admitted that even pious individuals forged narrations.
Yahya ibn Sa'Id al-Qattan says:
I have found more liars among those to whom are attributed piety
and asceticism.36
'Abd al-Jabbar ibn Muhammad described Abu Da'ud al-Nakh'ii as follows:
He prayed the longest at night and fasted the most in the daytime,
but he was a forger of hadiths/7
It was also a common practice among Ahl al-Sunnah to accept weak and forged
narrations. Ibn Hajar in his book, Tabaqat al-Mudallisth3H and Abu al-Wafa in his
''4 Ibn Hajar al-'Asqalani, Lisan al-M'izan, 1/12; Ibn al-Qayyim al-Jawziyyah, al-Manar
al-Muntf, 1/116.
'5 Goldziher, Muslim Studies, 2/120.
36 'Abd al-Rahman al-Jawzi, al-Mawdu'at, 1/18.
37 Ibid.
,8 Ibn Hajar al-'Asqalani, Tabaqat al-Mudallism, 1/27-49.
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book, Al-Tabyih Li Asma' al-Mudallisih39 mentioned many scholars among the
deceivers40 (al-mudallisin). Moreover, scholars of orthodox Islam used to accept
weak or forged narrations as sound narrations. In his book Al-Mawdu'at, Ibn
al-Jawzi mentioned forged narrations, giving as examples those which had been
included in canonical collections such as the Musnad of Ahmad ibn Hanbal.
Sometimes, scholars helped indirectly to spread forged narrations by transmitting
them without mentioning that they were forged, because, in many cases, they were
unaware of the fact. Ibii al-'Ayna' said:
Al-Jahiz and I forged a narration about Fadak [an oasis in the north
of Hijaz]. Then we included it in the scholars' narrations in
Baghdad. They all accepted it except Ibn Shaybah al-'Alaw'f. He
rejected it, saying, "It is a lie."41
The Shi'ites
It is agreed among the orthodox scholars of Hadith that of all the Islamic groups, the
Shi'ites forged the largest number of narrations, especially those concerning the
caliphate and its virtues. Ibn Taymiyah said:
Those who examine the books [of Al-Jarh wa Ta'diL] will find,
along with their authors, that the Shi'ites are well known to have
forged more [narrations] than all the other groups.42
From their beginning, the Shi'ites lived in bitter conflict with successive govern¬
ments. Their history seems to have consisted of a series of unsuccessful rebellions
39 Abu al-Wafa al-Halab'i, al-Tabym Li Asma' al-Mudallisih, 1 /39—41.
40 A Deceiver (mudallis) is one who makes changes to a weak 'isnad to hide its weakness.
41 Ibn Hajar, al-'Asqalan'i, Lisan al-Mizan, 4/356.
42 Al-Dhahabi, al-Muntaqa, p.24.
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against current governments, for a Shi'ite state did not exist in the early years of
Islam.
The Shi'ites defended strongly the right of the 'Al al-Bayt to assume the
caliphate, and they used every possible means to convince others of their view. One
of those means was the forgery of narrations as a weapon against their enemies. They
forged thousands of narrations glorifying the virtues of 'Al al-Bayt. Even Shi'ites
scholars admitted that many of the narrations attributed to their Imams had never
been said by them. They had been put into their mouths either by interpolation in
their Companions' books or by some other way.43 It was related by the Imams that
every one of them had had a forger who forges narrations attributed to him.44
According to al-Khali'H:
The Rafidites [Shi'ites] forged around three hundred thousand
narrations about the virtues of'All and 'Al al-Bayt." However, Ibn
al-Qayyim did not think that the number was so high.45
Of course, the Shi'ites tried to acquit themselves of the accusation that they had
forged the highest number of narrations by accusing their opponents of injustice.
They pointed out that Mu'awiyah had paid some of the Companions and their
Successors to forge narrations slandering 'All, and they had done as he had asked.46
In addition, the Shi'ites declared that the forgery of narrations was a very
common practice among Ahl al-Sunnah. The scholars ofAhl al-Sunnah had collected
in kutub al-mawdii'at (books of forged narrations) 68,684 forged narrations and
43 Muhyi al-Din al-Musaw'i, Oawa'idal-Hadkh, p. 135.
44 Ibid., p. 136.
45 Ibn al-Qayyim al-Jawziyyah, al-Manar al-Mun'if.\ 1/116.
46 Al-Musaw'i, Qawa'id al-Hadith, p. 137.
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408,324 weak narrations. That indicated that the level of forgery of narrations among
Ahl al-Sunnah was as high as among the Shi'ites, or even higher.47
However, the statistics given by the Shi'ites are a sophism for they do not
include the repetition of narrations in different books. In fact, the totals of forged and
weak narrations in the largest collections are nowhere near as high. For instance, the
total of weak narrations in Ibn al-Jawzi's book, al-'Ilal al-Mutanahiyah, which is a
large collection, is only 1,579.48 Moreover, many of the forged narrations collected in
books by Ahl al-Sunnah were of Shi'ite origin.
Aims of the Doctrinal Forging of Narrations
The aims of a forger of doctrinal narrations can be divided into three types:
1. Support of Doctrinal Opinions
The forgery of narrations and the addition to or deletion from existing narrations
were widely used to support doctrinal opinions about which the forgers were
concerned. Some extremists even went as far as to attribute forged narrations to the
Prophet to add weight to their argument where there was no evidence to support it or
where the existing evidence was not sufficiently convincing.
Consequently, it is not unusual to find one narration consisting of a particular
opinion and another narration contradicting it, both of which were attributed to the
Prophet. For instance, it is narrated that the Prophet said:
47 Ibid.
48 Al-Jawz'i, Al-'Ilal al-Mutnahiyah 2/947.
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My intercession [in the Hereafter] is not available to those
members ofmy community ['ummatT] who commit grave sins.49
However, it is also narrated that he said:
My intercession [in the Hereafter] is available to those members of
my community [ummatT] who have committed grave sins. 0
This type of narration often originated as a statement made by a scholar from among
the Companions or the Successors or as a topic of debate. However, it soon evolved
into a saying attributed to the Prophet himself. For instance, it is narrated that the
Prophet said:
"[A person's] faith ['iman] increases and decreases.51
At the same time, it is also narrated that he said:
[A person's] faith ['Oman\ neither increases nor decreases.52
Both narrations were merely the opinions of those who supported opposing doc¬
trines. According to Ibn al-Qayyim:
Every narration stating that [a person's] faith neither increases nor
decreases is a fabrication. Whoever forged them was challenged by
another group which had forged narrations and attributed them to
the Prophet, who was supposed to have said, "[A person's] faith
increases and decreases." ... This statement is a lie attributed to the
Prophet.53
49 Al-RabT al-Farahid'i, al-Jami' al-§ahi'h, 1/379.
50 Al-Tirmidhi, al-Jami' al-§ahih, 4/625; al-Sijistani, Sunan AbiDa'ud, 4/236.
31 A. al-Jawzi, al-Mawdii'at, 1/84-85; al-Suyiiti, al-La'ali al-Ma§nii'ah, 1/42.
52 Ibid., 1/85-87; ibid.
53 Ibn al-Qayyim al-Jawziyya, al-Manar al-Munrf, 1/119.
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It is also narrated that the Prophet said:
The Qur'an is the speech of Allah. It is not created. Whoever
contradicts that is an unbeliever.54
Yet this statement was attributed, word for word, by §ulayhah bint Abi Nu'aym to
her father.55 At the same time, it is narrated that the Prophet said:
The Qur'an is the speech of Allah. It is neither a creator nor is it
created [la khaliq wa la makhluq\. Whoever contradicts that is an
unbeliever,56
Which, clearly, is the opinion of the opposing group.
Sometimes, narrations relating to an opinion of a particular dispute multiplied
to reach a remarkably high number. This situation causes the researcher to wonder
why, if one opinion had so much support, others were still being expressed. For
instance, al-Daraqutni collected all those narrations supporting those who asserted
that believers would see Allah in this life or in the Hereafter. The total collection
numbered around three hundred. Such a high number makes us ask whether they
originated during the period of the Successors, who asserted that there was no
possibility ofAllah being seen at all, either in this life or in the Hereafter.57
Hasan al-Saqqaf, a contemporary writer, says about this book:
54 M. al-Shawkan'i, al-Fawa'idal-Majmii'ah, 1/486.
55 Al-Tabaran'i, S. al-Mu'jam al-Awsat, 4/85.
56 Al-Shawkan'i, al-Fawa'idal-Majmii'ah, 1/313.
57 A. al-Khalili, The Overwhelming Truth, p.28.
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According to the editors' numbering, al-Daraqutnfs book,
al-Ru'yah, contains 287 narrations. In their judgement, 157 (60 per
cent of the total) are weak, very weak or forged.58
2. Disparagement of Others
The forgers of narrations used various methods to achieve their aim of disparaging
other doctrines. By broadcasting certain narrations either directly or indirectly, it was
hoped that the other groups would be banished from the circle of Islam. In a
narration attributed to the Prophet, he was supposed to have said:
Two kinds of people in my nation are not part of Islam: the
Qadarites and the Rafidites."59
This narration alleged that the Qadarites and the Rafidites were not part of the
Muslim community, which meant that they were following the doctrine of
unbelievers. If they were unbelievers, how should they be classified? The answer
came from other narration:
Every nation has Zoroastrians. Every nation has Christians. Every
nation has Jews. The Zoroastrians of this nation are the Qadarites.
Their Christians are the Khashabites. Their Jews are the
Murj'ites.60
Therefore, these people should be treated like unbelievers, for this narration says:
The Qadarites are the Zoroastrians of this nation. When they fall
ill, do not visit them. When they die, do not attend their funerals.61
58 Hasan al-Saqqaf, al-Bayan al-Kafi bi Ghalat Nisbat Kitab al-Ru 'yah li al-Daraqutni,
p.300.
59 Muhammad al-Tirmidhi, al-Jami' al-Sahih, 4/454; Ibn Majah, al-Sunan, 1/128; Ibn Hajar,
Lisan al-Mizan, 1/62.
60 Al-Tabran'i, S. al-Muj'am al-Awsat, 9/93.
61 Abu Dawud al-Sijistani, al-Sunan, 4/222; al-Hakim al-Ni'saburi, al-Mustadrik, 1/159.
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So, in the view of the forger of the narration, sick Qadarites did not deserve to be
visited, and the funerals of their dead did not deserve to be attended. This clearly
contradicted the behaviour of the Prophet, who visited his Jewish neighbour when he
was ill.62
According to the forgers of hadiths, dissenting groups were cursed by Allah
and His messengers:
Allah curses the Qadarites who believe in destiny and disbelieve
the other destiny.... The Qadarites and the Murj'ites have been
cursed by seventy-two prophets. The first was Noah and the latest
is Muhammad.63
That is the situation of those who follow the doctrines of the dissenters in this life. In
the Hereafter, in the view of the forger of narrations, they will undoubtedly go to the
Hell-fire without any right of intercession by Allah:
The Fatalists say that good and evil are in their hands. They shall
have no share ofMy intercession [in the Hereafter].64
The forgers of narrations assumed the right to send to the Hell-fire whomever they
wished and to remove from it whomever they wished.
A quarter of faith will be taken from the Murji'ites, the Qadarites,
the Rafidites and the Kharijites. Then, unbelieving, immoral and
undying, they will face Allah in the Hell-fire.65
62 Al-Bukhari, al-Jami' al-Sahih, 5/2142.
63 Ibn Hajar, Al-'Asqalani, Lisan al-Mizan, 4/381; Ibn 'Arraq, Tanzih al-SharFah, 1/312.
64 Ibid., 3/45.
65 Ibn Hibban al-Bust'i, Al-Majruhin, 3/159.
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Although the forger of this narration apparently believed in the removal of sinners
from the Hell-fire, he did not grant this right to anyone who was not a supporter of
his doctrine. Everyone else was immoral and would therefore go to the Hell-fire, just
like the unbelievers.
A forger of narrations went beyond the limits of credulity when he declared
that his own group of dissenters did not deserve to go to the Hell-fire. He went even
further when he put the following words into the mouth of the Prophet:
The Kharijites are the dogs of the Hell-fire,"66
Or:
The Kharijites are the dogs of the people of the Hell-fire!"67
3. Glorification of the Doctrine
Many Islamic groups resorted to forging narrations to glorify their doctrine, its
judgements and adherents. They would allege that the Prophet himself had referred
to their doctrine or its founder either directly or indirectly. Numerous narrations were
forged for that reason, while existent narrations were debased with additions. For
instance, the Prophet was alleged to have said:
In my nation, there will be a man called Muhammad ibn Idri's
[al-Shafi'i], who will be worse than the devil. There will also be a
man called al-Nu'man [Abu Hanifah], He will be the light of my
nation.68
66 Ibn Majah al-Qazwi'n'i, al-Sunan, 1/61; al-Tabarani, al-Mujam al-Awsat, 9/42.
67 Al-Tabaran'i, Al-Mujam al-Awsat, 8/270.
68 Al-'Ajliinl, M. Kashfal-khafa' 1/33
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Clearly, the forger of this narration was a follower of the Hanafite school, who was
trying to glorify his Imam, while slandering the Imam of the Shafi'ites, whom he
hated.
The following narration was also attributed to the Prophet:
All the other prophets are proud of me and I am proud of Abu
Hanifah. He is a pious man according to my Lord. He is like a
mountain of knowledge. He is like a prophet of Israel's sons'
prophets. Whoever loves him [Abu Hanifah], loves me, and
whoever hates him, hates me.69
This method of glorifying a particular individual was common among most of the
Islamic groups. The Karramites, a sect of Ahl al-Sunnah,70 alleged that the Prophet
said:
Just before the end of the world, there will be a man called
Muhammad ibn Karram. He will relive the Sunnah and the
community \al-jama'ah\. His hijrah from Khorosan to Jerusalem
will be just like my Hijrah from Makkah to Medina.71
Many scholars of the Islamic doctrines explained narrations of the Prophet so as to
give the impression that when he mentioned a person or a group, he was referring to
their doctrine or its founder. For instance, in the following narration attributed to the
Prophet,
It will not be long before people will travel widely [in search of
knowledge], but they will be unable to find anyone [who will give
them real knowledge] except the scholar ofMedina,72
The Malikites identify the "scholar ofMedina" as Imam Malik ibn Anas.73
69 Ibid.
70 Al-Shahriani, M. Al-Milal wa al-Nihal, 1/108.
71 'Abd al-Rahman al-Suyiiti, al-La'ali al-Masnii'ah, 1/418
72 Al-Hakim al-Nisaburi, al-Mustadrak, 1/168.
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The Hanafites found a reference to their founder in the Prophet's narration:
If knowledge [religion and other faiths] was [pendant] in Pleiades,
it would be taken by the man [men] from the Persians.74
According to the Hanafites, "the man" to whom Prophet referred was Abu Hanifah,
since he was Persian.75
What is strange is that the Ibadites also declared that the Prophet was referring
to the caliphs of the Rustimite state (al-Dawlah al-Rustumiyyah), an Ibadite state
which existed from 140 to 296 ah/756 to 960 ac in North Africa, because they were
of Persian descent. 'Abd al-Rahman ibn Rustum, the founder of the state, was
Persian.76
73 M. al-Hiit,Asnaal-Matalib, 1/24.
74 Al-Nisaburi, Muslim, al-Jami' al-$ahlh, 4/1972; al-Busti, §ahTh ibn Hibban, 16/299.
75 Al-'Ajliinl, M, Kashfal-khafa', 1/133.
76 Al-Salimi, Sharh al-Jami' al-Sahi'h 1/30.
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CHAPTER FIVE
The Effect on the Quality of Narrations
Doctrinal conflict had a marked effect on the quality of the narrations that the
adherents of particular doctrines collected and transmitted. The effect was noticeable
from two aspects as described below.
The Subject of the Narrations
The adherents of a particular doctrine transmitted and collected narrations
concerning topics which were of importance to them. In politics, for example, each
party focused on those narrations which supported its theory. Thus, the Umayyad and
the Abbasids selected narrations that limited the claimants to the caliphate to
members of the Quraysh tribe. On the other hand, the Kharijites preferred to transmit
narrations which advised that the holder of the caliphate should be chosen by shura
(consultation) and that the applicants should not be limited to any specific tribe or
clan.
Among the religious sects, the Shi'ites attached great importance to those
narrations which referred to the Caliphate, in particular, the virtues of 'A1 al-Bayt
(the Prophet's Family), whereas they were of no interest to other sects. Ahl
al-Sunnah were concerned with those narrations which explained fiqh, the virtues of
the orthodox caliphs, and some aspects of 'aqidah, such as the debate on whether the
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Qur'an was created. However, narrations describing virtues were of no special
importance to the Ibadites.
An examination of the canonical collections of narrations by the Shi'ites will
show that they tried to collect as many sayings as possible, regardless of whether
they were acceptable or not, which referred to the caliphate and the virtues of 'Al
al-Bayt, and which verified the worthiness of the Imams as holders of that office. As
an example, 700 or a quarter of the narrations listed in al-Kulayni's U§ul al-Kafi
relate to al-hujjcih, the verification of the Imamite Shi'ite theory of the caliphate.1
Many of these narrations were attributed to the Prophet himself, and the remainder to
the Twelve Imams. Below are some examples of the narrations:
• The Imams are the caliphs ofAllah on his Earth.2
• The Imams are the light of Allah on the Earth.3
• The Imams have inherited the knowledge of the Prophet and of all the prophets
who preceded him.4
• The Imams have the same level of knowledge as that of the angels, the
prophets and the messengers.5
• The Imams know what has happened and what will happen. Nothing can be
hidden from them.6







• The Imams know where they will die. They will die only when they choose to
do so.7
These sayings are to be found only in books written by Imamite Shi'ites.
Because of the differences among Islamic doctrines in their focus of interest,
there was a rapidly growing trend from the second century AH in producing com¬
pilations of narrations concerning matters of particular dispute. Some of these
compilations covered several topics infiqh or 'aq 'idah, whereas others were confined
to a single topic. The following are some typical examples:
• 'All ibn 'Umar al-Daraqutn'i, al-§ifat [The Attributes of Allah]; Ru'yat Allah
[The Vision ofAllah],
• Al-Rabi' ibn Habib al-Farahidi: Ahadith al- 'Aqidah [The Hadiths of Dogma].
• Ahmad ibn Hanbal al-Shayban'i, al-Radd 'ala al-Zanadiqah wa al-Jahmiyyah
[Refutation of the Irreligious and the Jahmites].
• Muhammad ibn IsrnaTl al-Bukhari, Khalq Af'al al-'Ibad [Origin of the
Actions of the Servants (of God)], Raf al-Yadayn fial-§alat [Raising of the
Hands in Prayer].
• 'Abd Allah ibn Qudamah al-Maqdisi, 'Ithbdt §ifat al- 'Uluw [Evidence of the
Attribute Highness (to Allah)].
• Ahmad ibn Salman al-Najjad, al-Radd 'ala Man Yaqiil al-Qur'an Makhliiq
[Refutation ofwhoever claims the Qur'an is created].
7 Ibid., 1/317.
113
The titles of some of these books indicate the author's attitude even before one
has begun reading the text.
The Asanid of the Narrations
If the canonical collections of hadiths by the adherents to various Islamic doctrines
are compared, they will show a marked difference in their 'isnad (chain of
transmission) of the narrations. The reason is that the asanid which were considered
reliable were affected by the doctrinal conflict among the religious sects. The
adherents to each doctrine had their own preferred asanid for the transmission of
narrations. In general, the asanid contained narrations compiled by the author of the
book, and therefore, the compilers were influenced by their adherence to a particular
doctrine. As far as possible, the compilers would avoid those narrators who had
transmitted the narrations of other doctrines, confining their asanid to the adherents
of their own doctrine, for they would be the most acceptable to their followers. Other
asanid or narrators would not have been given the same level of acceptability or
would have even been rejected outright.
An example is the Imam Ja'far al-§adiq, who was one of the Twelve Imams of
the Imamite Shi'ites. He is highly respected and much praised by his followers, who
attribute to him many of the characteristics of the prophets and messengers of Allah,
such as being without sin and being imbued with vast knowledge. As with other
Imams, they rate him more highly than even some of the prophets.8 Nevertheless,
8 Ibid., 1/233-620.
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Ja'far al-$adiq himself is considered an untrustworthy narrator by certain Hadith
scholars, some of whom believe that his narrations do not deserve to be written
down9.
On the other hand, however, the Companion, Abu Hurayrah, is very popular
with Ahl al-Sunnah and the Ibadites. According to them, he is the most famous
narrator of hadiths, and his trustworthiness and loyalty are beyond question.
Al-Suyiiti says:
The Companion who narrated the highest number of hadiths was
Abu Hurayrah. He narrated 5,374 hadiths. Among them were 325
hadiths which were included in two §ah'ihs, [al-Bukhari and
Muslim],...eight hundred people narrated hadiths from him. He
was the best memorizer of hadiths among the Companions.
Al-Shafi'i said: "Abu Hurayrah was the best memorizer of
hadiths in his time."10
In addition, more than thirteen per cent of the narrations in the Musnad compiled by
al-Rab'i' ibn Habib, an Ibadite, were transmitted by Abu Hurayrah.11 Nevertheless, in
the view of the Shi'ites, Abu Hurayrah is considered an utter liar. They do not give
any value to his narrations and even accuse him of forging some of them.12
Another example is Abu Hani'fah, the founder and Imam of the Hanafites. He
is the object ofmuch respect and praise by his followers, some of whom even forged
a narration that the Prophet himself had declared that Abu Han'ifah was the leading
9 Ibn Hajar al-'Asqalam, Tahdhib al-Tahdhib, 2/88.
10 Abd al-Rahman al-Suyuti, Tadrib al-Rawi', 2/216-217.
11 Al-BusaTdi, Salih. Riwayat al-Hadiih 'ind al- 'Ibadiyyah p61.
12 Muhyu al-DTn al-Musawi, Qawa'idal-Hadith, p. 137.
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light of the Muslim community.13 However, according to certain scholars, Imam Abii
Hanifah was weak in Hadith, and some of them asserted that his narrations should
not be written down. A few went as far as to describe him as a bad omen or even as
Satan.14
In the same way, the founders and leaders of some doctrines have been
regarded as untrustworthy or unknown by the followers of other doctrines. It is
difficult to find a biography of the leaders of the Ibadites in the scholars'
encyclopaedias ofHadith narrators.
In short, it can be said that the narrators of Hadith have a tendency to a kind
of cliquism. In general, the narrators in the books compiled by the Ibadites were
themselves Ibadites; those in the books compiled by the Zaydites were themselves
Zaydites; those in the books compiled by Ahl al-Sunnah were themselves Ahl
al-Sunnah; and those in the books compiled by the Imamite Shi'ites were themselves
Imamite Shi'ites. For instant, in the Musnad by al-Rabi' ibn Habi'b, an Ibadite, there
are only two narrations whose asanid contain narrators who were not Ibadite. Nearly
all the narrations in the Musnad of Zayd ibn 'All, the founder of the Zaydite doctrine,
were transmitted from his father from his grandfather. The canonical collections of
hadiths compiled by Ahl al-Sunnah wa al-Jama'ah contain only a few narrations
whose asanid include narrators from outside the sect;15 and the same can be said of
the books compiled by the Imamite Shi'ites.
13 Al-'Ajlun'i, M. Kashfal-khafa' 1/33
14 Ibn 'Adiyy al-Jurjani, Al-Kamilfi'Du lafa al-Rijal, 7/6-8.
15 'Abd al-Rahman al-Suyiiti, Tadrib al-Rawi] 1/328-329.
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Part 3





The Appearance of "Narration of a Heretic"
(Riwayat al-Mubtadi')
The linguistic definition of heresy {bid'ah) is the creation of something that is not
based on an earlier paradigm.1 Juynboll, for instance, says:
Every new idea or course of action which means a break of the
routine is called bid'a.2
It is defined in The Concise OxfordDictionary ofCurrent English as follows:
"(1) Belief or practice contrary to orthodox doctrine; (2) Opinion
contrary to what is normally accepted or maintained."3
According to Islamic Law, it is the creation of something that is inconsistent with the
legal evidence or the Islamic texts.4
In his hadiths, the Prophet warned Muslims not to create heresies:
The worst things are innovations. Every innovation is a heresy.
Every heresy is an aberration. Every aberration is in Hell."5
1 Abu TsrnaTl 'Abd Allah al-Ansari, Lisan al-'Arab, 1/341-342; A. al-Jawhari, al-Sihah,
3/1183; Abu Bakr Muhammad al-RazT, Mukhtar al-Sihah, p.30. See also, Muhammad
al-Sakhawi, Fath al-Mughith, 2/58.
2
Juynboll, G. H.A. Studies on the Origins and Uses ofIslamic Hadith 3/308.
Delia Thompson (ed.), Concise Oxford Dictionary of Current English, 9th edn (Oxford,
UK: Oxford University Press, 1996), p.634.
4 Al-Sakhaw'i, Fath al-Mughith, 2/58.
5 Muslim al-NVsaburV, Al-Jami' al-Sahi'h, 6/127.
118
In other hadiths, the Prophet gave a more specific definition, namely, that a
forbidden heresy is one which is inconsistent with Islam. He said:
Anyone who creates a heresy of aberration (bid'at dalalah),
condemned by God and His Messenger, will bear the sins of
everyone who acts according to it without that lessening their sins
in any way."6
Therefore, the deciding criterion is that the heresy is inconsistent with the legal
evidence.
However, some of the practices created after the death of the Prophet were
not classified as heresy according to Islamic Law, even though they could be
classified as such from a linguistic point of view. For instance, the creating office of
the caliph or the leader of the believers, 'Mir al-Mu 'minin, was not a heresy because
it was consistent with the legal evidence that stated that the Muslims must have a
leader to govern their community. There were many other practices created during
the existence of the caliphate. Abu Bakr collected the contents of the Qur'an into a
single book, which had not previously been done. 'Umar ibn al-Khattab created the
Islamic calendar, revoked the punishment for theft during a year of famine, and
imposed a specific punishment for the consumption of wine. 'Uthman ibn 'Affan
created a second adhan for the Friday prayer. Later, dots were added to some of the
Arabic letters to distinguish them. No one considered any of these practices a heresy
because none of them was inconsistent with the Islamic texts.
6 Muhammad al-Tirmidhi, Al-JamV al-§ahih, 5/45.
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Those people, such as al-'Izz ibn 'Abd al-Salam,7 who classified innovations
on five levels - obligatory, recommended, permissible, reprehensible, and forbidden
- were applying the linguistic meaning of heresy. However, there were those, such as
al-Shatibi',8 who applied the legal definition and who insisted that every heresy was
forbidden.
In addition to the Arabic word mubtadi' (heretic), there is another term,
zindlq (atheist). The difference between these two terms is that mubtadi' has a more
general application, whereas zindlq is restricted to a serious disagreement over faith
and is used to describe a person who holds a belief that could not be accepted by any
Muslim.
It has already been mentioned that conflict among the Muslims began
immediately after the death of the Prophet, when they differed over what had
actually happened to him. Had he really died or had he been raised to heaven like
Jesus? Then they differed over who was worthier of assuming the caliphate: the
Muhajirun or the An§ar?
Nevertheless, the Muslim community was united at that time, so it could over¬
come these differences. It was not yet in a state to be influenced by them to the
extent that it would be divided into groups and sects. However, the situation changed
after the Civil War (fitnah), which erupted after the assassination of the Third Caliph,
'Uthman ibn 'Affan. The Islamic Empire had already expanded to include new
regions like Syria, Egypt and Iran, and it contained ethnic groups other than Arabs,
7 Al-Tzz ibn 'Abd al-Salam, Qawa'idal-'Ahkam, pp.660-661
8 Abu 'Ishaq 'Ibrahim ibn Miisa al-Gharnati' al-Shatibi', al-'I'tisam, 1/37
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such as Persians, Byzantines and Egyptians. Many of those who had followed older
religions, such as the Jews, Christians and Zoroastrians, now embraced Islam.
Another important factor was that the authority of the first generation of the
Companions was weakening to the lower level of the youngest Companions and their
Successors.
As a result of all these factors, it became impossible to solve the problem that
appeared after the assassination of 'Uthman. On the contrary, it continued to grow
until it was beyond control.
During the second century AH/eight century AC, the picture of the Muslim
community shows a mixture of political parties and groups divided over the
interpretation of 'aqidah and the doctrines offiqh. The political arena comprised the
Umayyads, the Abbasids, the 'Alawites, and the Zaydites. The arena of 'aqidah
included the Sunnis (ahl al-Sunnah), the Shi'ites, the Kharijites, and the Mu'tazilites.
Each of these groups contained subdivisions. In the area of fiqh, there were many
doctrines, such as that of the Ibadites, the Zaydites, al-Hasan al-Ba§n, al-Awza'T,
al-Thawri', Abii Hani'fah, Malik, al-ShafT, Ja'far al-Sadiq and Ahmad ibn Hanbal. At
any time, the subdivision of groups according to their view of doctrine is to be
expected.
The Umayyad dynasty, which ruled for 92 years from 40 to 132 AH, faced
many rebellions, such as that of al-Husayn, al-Mukhtar al-Thaqafi, Ibn al-Ash'ath,
Zayd ibn 'All, 'Abd Allah ibn al-Zubayr, the Azraqites, the Ibadites, and finally, the
Abbasids, who brought the weakened Umayyad government to an end.
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The Abbasid dynasty, in turn, also had to deal with numerous rebellions.
Although the leaders of these rebellions had used military tactics to defeat the
Umayyad government, they also tried to base their actions on ideology so as to
encourage legal and popular support. However, there was also a strong ideological
conflict between the followers of Islamic doctrines that differed in their interpretation
of 'aqidah and fiqh. The members of each group used convincing arguments, among
other means, to persuade people that their doctrine was right and that the others were
wrong.
The accusation of heresy was one tactic used by the conflicting groups to
defame one another. The word "heresy" had by now acquired a bad reputation.
Sometimes it was regarded on the same level as apostasy. The followers of each
doctrine were warning their students not to listen to or even approach those whom
they considered heretics. Their reasoning was that they did not want their students to
be influenced by the wrong creeds promoted by others. Al-Hasan al-Ba§ri said:
Do not listen to heretics (ahl al-Ahwa')"9
And he forbade anyone to sit with Ma'bad al-Juhani", describing him as in error and
misleading (dall wa mudill).w Sufyan al-Thawri' said:
Allah will not reward anyone who listens to a heretic. Sitting with
a heretic is the same as destroying Islam bit by bit."11
Imam Malik said:
9 'Abd al-Rahman al-Razi, al-Jarhwa al-Ta'dil, 3/33.
10 Ibn Hajar, 'Asqalan'i, Lisan al-M'izan, 4/141.
" Al-KhatTb al-Baghdadi, al-Jami' li Akhlaq al-Raw'u 1/138.
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Do not accept knowledge from any heretic.12
He also pointed out:
Praying with the Qadariyya is not allowed. Accepting hadiths from
them is forbidden.13
Ibn Idris al-Khawlani said about Abu Jamil:
He does not agree with the interpretation of destiny. Do not sit with
him.14
Al-Humaydi said:
Bishr ibn al-Sariyy was a Jahmite. Accepting his narrations is
forbidden.15
In addition, Sufyan ibn 'Uyaynah said about Isma'i'l ibn Sami":
He was a BayhasY [a member of a sect of the Kharijites], So 1 never
went to him, nor even approached him.16
Mu'adh ibn Mu'adh said:
I was with Sawwar ibn 'Abd Allah, when a servant entered and
said: "Zufar is at the door!"
Sawwar said: "The Zufar who belongs to the school of
opinion? Do not let him in, for he is a heretic (mubtadi *)."
Then one of those present said: "He is your cousin, who has been
on a journey. You have not gone to him. He has come to you. It is
better to let him in."
So Sawwar let him in. Zufar entered and greeted us. I did not
hear Sawwar reply. I saw Zufar holding out his hand, but Sawwar
12 Ibn Hajar, Al-'AsqalanT, Lisan al-Mizan, 7/34.
13 Al-BaghdadV, Al-Kifayuh, p. 152.
14 Al-'AsqalanT, Lisan al-M'Lan, 7/34.
15 Al-BaghdadT, al-Kifayah, p. 152.
16 Muhammad al-Dhahabi, Mean al- 'I'tidal, 1/391.
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did not shake it. Sawwar did not even look at Zufar until he stood
up and went out.17
Ahmad ibn Hanbal says:
Bishr ibn al-Sariyy was a man from the people of Basrah. Then he
moved to Makkah. He heard about a thousand narrations from
Sufyan and we used to hear [narrations] from him.
However, when he mentioned the narration about [the
people] shining and looking at their Lord [Qur'an, 75:22-23], he
said disapprovingly: "I do not know what this is! What is that?"
Then al-Humaydi became angry and the people of Makkah
as well. They cursed him soundly. So he apologized but his
apology was not accepted and the people despised him. When I
[Ahmad] came to Makkah again, he [Bishr] visited us, but we did
not write down his narrations. Although he was more moderate, we
still refused to write down his narrations.18
Al-Hasan ibn Shaqiq said:
We were with Ibn al-Mubarak when a man came to [see] him.
He [Ibn al-Mubarak] asked him, 'Are you a Jahmite?'
He [the man] replied, 'Yes.'
He [Ibn al-Mubarak] said, 'When you leave, do not come to [see]
me again.'
The man said, T ask for forgiveness.'
He [Ibn al-Mubarak] said, 'No, not before you prove your [right
to] forgiveness.'19
These stories give us some idea of how some people were treated if they had a
different way of thinking.
17
Al-'Uqayll, al-Du'afa' al-Kabir, 2/98.
18 Y. al-Mizzi, Tahdhib al-Kamal, 4/124.
19 Al-'Ukbufi, Al-Sharh wa al- 'Ibanah, p.30.
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Some went as far as to prefer dissipated individuals who supported their
doctrine, or even Jews or Christians, to heretics. For instance, Ahmad ibn Hanbal
said:
The graves of the dissipated members of Ahl al-Sunnah are one of
the gardens of Paradise. The graves of pious heretics are one of the
holes of Hell."20
Arta'ah ibn al-Mundhir says:
I prefer my son to be a dissipated person than a heretic.21
Al-Barbahani' says:
If you see one of Ahl al-Sunnah following a bad road and doctrine
- a dissipated, dissolute sinner - take him as a friend and sit with
him, because he will not harm you. However, if you see a man who
is devout in his worship, an ascetic, and he is a heretic, do not sit
with him and do not listen to what he says.22
He also says:
Do not sit with a heretic, because I fear that a curse will come
down upon you.23
I might eat with a Jew or with a Christian, but I shall never eat with
a heretic. I prefer to have an iron curtain between a heretic and
He even went so far as to say:
20 'Abd al-Rahman al-Jawzi, Manaqib al-Imam Ahmad, p.253.
21 Ibn Battah al-'Ukburi, al-Sarhwa 'Ibanah, p. 149.




If Allah knows that a man hates a heretic, he will forgive him
[every sin], even if he has done few good deeds. Ahl al-Sunnah
must treat a heretic with reserve. He who turns his face away from
a heretic, Allah will fill his heart with faith. He who berates a
heretic, Allah will keep him safe on the Day of the Biggest Fear [in
the Hereafter], He who insults a heretic, Allah will raise him one
hundred degrees in Paradise"25
There are hadiths which are considered by many specialists, for example, Ibn Hajar,
to be forged, such as those stating that the Prophet forbade the transmission of
narrations from heretics. For instance, al-Khatlb relates via Ibn 'Umar that the
Prophet said:
Allah will fill with faith (Jiman) the heart of one who has
abandoned a heretic because he hated him for the sake of Allah."26
It is related via 'A'ishah that the Prophet said:
Anyone who has respected a heretic (§ahib bid'ah) has helped to
destroy Islam.27
In the Introduction to his book, Imam Muslim says:
May Allah guide you: you should know that is the duty of all who
can distinguish between true and false narrations to transmit only
narrations that are known to be from a reliable chain of
transmission and to avoid the narrations of untrustworthy people
and heretics (ahl al-bida ').28
'Abd Allah ibn al-Mubarak says:
25 Ibid
26 Ahmad al-'Asqalani, Lisan al-Mizan, 2/302.
27 Ahmad al-'Asqalani, Tahdhib al-Tahdhib, 1/549; 'Abd al-Rahman al-Jawzi, al-Mawdu'at,
1/199; 'Abd al-Rahman al-Suyuti, al-La'ali al-Masnu'ah, 1/231.
28 M. al-Nisabtiri, al-Jami' al-§ahi'h, 1/8.
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No hadiths can be written by the following four kinds of people:
one who is mistaken and does not correct his mistake; a liar; a
heretic who promotes his heresy; and a person who cannot
memorize yet insists on narrating from memory.29
The Hadith scholars gave as their reason for avoiding the transmission of narrations
from heretics that the latter could be telling lies. 'All ibn Harb said:
If you can avoid narrating the hadiths of heretics, then do so. That
is because they lie. Heretics do not care if they lie.30
When he was asked about the narrations of the Rafidites, Imam Malik said:
Do not talk to them and do not narrate from them, for they lie."31
However, the avoidance of using narrations from heretics because of the possibility
that they might be lying was often contradicted by Hadith scholars, who often
considered them reliable transmitters. Rather, they avoided their narrations because
they considered them heretics. For example, al-KhaMi said about al-QadT 'Abd
al-Jabbar (one of the Mu'tazilites):
1 quoted from him. Although he is reliable in his hadiths, he is a
propagandist of his heresy. Therefore, transmission from him is
forbidden."32
Abu Hatim held the same view about 'All ibn Abi Hashim:
He is truthful. However, they [the Hadith scholars] have aban¬
doned his hadiths because he has a different interpretation of the
Qur'an. His narrations are not transmitted.'3
29
Al-'Asqalani, Lisan al-Mizan, 1/24.
30
Al-Baghdadi, al-Kifayah, p. 123.
jl
Al-'Asqalani', Lisan al-Mizan, 1/10.
32 Ibid., 3/561.
33 Al-'Asqalani, Tahdhib al-Tahdhib, 7/344.
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When Sufyan ibn 'Uyaynah was asked why he had reduced the level of transmission
from Sa'id ibn Abi 'Ariibah, he reasoned that it was because Sa'id was a follower of
the Qadariyyah.34
Ibn al-Fardi said about Muhammad ibn Mufarrij al-Qurtubi":
He was removed because he was a propagandist of the heresy of
Wahb ibn Maysarah [a follower of the Qadarites].35
Abu Bakr ibn 'Ayyash said:
I no longer listened to the narrations of Fitr just because of his
doctrine. 6
Shabbabah ibn Sawwar said:
I asked Yiinis ibn Abi Ishaq: "Why did you abandon Thuwayr's
narrations?"
He replied: "Because he is a Rafidite."37
Jari'r said about Isma'i'l ibn Sami":
He was a Kharijite. I used to write down his narrations, but then I
abandoned hinT8.
These opinions show us that the refusal to transmit the narrations of heretics because
of the possibility of their telling lies was not always the real reason. Many Hadith
scholars abandoned or reduced the transmission of narrations from heretics only
because of their heresy, not because they were unreliable or unacceptable. Clearly,
34
Al-Baghdadi, al-Kifayah, p. 152.




38 Ibn 'Adi' al-Jurjani, al-Kamil fial-Du'afa', 1/197.
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therefore, the fact that the narrations of heretics were not examined or treated in the
same way as those ofother scholars was simply owing to doctrinal differences.
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CHAPTER SEVEN
Differences in the Acceptance
of the
"Narrations of the Heretic"
First, it should be pointed out that the scholars of Islam have classified heretics under
two headings: unbelieving heretics (mubtadi' kafir) and corrupting heretics (mubtadi'
fasiq). They were also known as the repudiators of the interpretation [of the Islamic
law texts] (kuffar al-ta 'wil) and the corrupters of the interpretation (fussaq
al-ta'wil).1 However, this classification is not clear in most cases. It seems to have
been more of an idiomatic usage than a true classification, since there was no agreed
criterion according to which the two groups could be distinguished. This situation
could lead to the conclusion that some scholars wished to attach greater importance
to specific cases so as to give the impression that they were a serious threat to Islam.
Anyone who disagreed with their view had to be judged more severely and so was
labelled kafir rather than merely fasiq.
Ibn Hajar was led to point out:
In fact, not everyone who is accused of being a kafir because of his
heresy will have his narrations rejected because every group alle¬
ges that those who are against them are heretics. Sometimes, it can
1 The expression kafir al-ta'wil means "the interpretation of an unbeliever" and fasiq
al-ta'wil means "the interpretation of a deviant". In this context, al-ta'wil, interpretation,
refers to the interpretation of the Islamic law texts, the Qur'an and the Hadith, in the sense of
clarifying its meaning, the reasons for its revelation and the ordinances that are taken from it.
Therefore, kafir al-ta 'wil and fasiq al-ta 'wil are described as such because the unbelief (kufr)
and the deviance (fisq) are the result of a wrong interpretation of some of the Qur'anic verses
or the hadiths according to those who hold that view.
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go as far as to accuse them of apostasy. Therefore, if the classifi¬
cation of kafir were accepted generally, then every doctrine could
be accused of apostasy.2
This point was further clarified by Ibn DaqTq al-'Id, who said:
We are not going to charge any Muslim [who faces the same
qiblah when praying] with apostasy, except those who deny an
established text of the Shari'ah."3
Nevertheless, some scholars tried to distinguish between a kafir heretic and a jasiq
heretic by applying the following criteria: the heresy of a kafir heretic was based on
very weak evidence that could not be considered acceptable, while the heresy of a
jasiq heretic was based on evidence that was plausible even if other scholars did not
agree with him.4 Again, however, this distinction was unclear, because Shari'ah
scholars held different views of the evidence itself. For example, did the evidence
come from what they considered a reliable source? It seemed that definitions and
evidence were going round in a never-ending circle.
Consequently, there is no need to distinguish between the two groups owing
to their close similarity. It has even been found that some writers who classified them
separately gave the same evidence in both cases.5
2 Muhammad al-Manawi, al-Yawaqit wa al-Durar, p. 152.
3 Ibn Daqiq al-'Id, al-IqtirahfiMa'rifat al-I§tilah, p.292.
4 Muhammad al-San'ani,7avv(#A al-Ajkar, 2/209 (footnote).
5
Farghal'i, Muhammad, Buhuthfi al-Sunnah al-Mutahharah, pp.218—226.
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Views on the Acceptability of the Narrations of Heretics
There have been many views expressed concerning the question of whether to accept
the narrations of heretics. The following are considered the most important:
1. The narrations of heretics are not acceptable
This view is attributed to Imam Malik, Ibn 'Uyaynah, al-Humaydl, Yunis ibn Ishaq,
'All ibn Harb, al-BaqillanT, Abu Man§ur and Abu Ishaq al-ShirazT.6 Al-'Amidl
considered this view to be held by the majority of scholars.7 It is also attributed to
al-HillT, who was a Shi'ite.8
Nevertheless, this view was criticized by Ibn Hajar,9 and al-NawawI, who said:
This assertion is very weak, since the acceptance of narrations
from heretics who were not propagandists is very common in
§ahih al-Bukhariand §ahih Muslim, as well as in other books by
Hadith scholars. Both their ancestors and their descendants
accepted their narrations and used them as evidence. They would
listen to the heretics who would narrate hadiths to them without
any contradictions.10
2. The narrations of heretics are acceptable
This view was attributed to al-Shafi'i', Ibn Abi' Layla, Sufyan al-Thawn, Abu
Hanlfah, Abu Yusuf, Yahya ibn Sa'Id and 'All ibn al-Madlnl. It is also attributed to
6 Ibid, pp.225-226; 'All Biqa'i, al- 'Ijtihad1fi'Ilm al-Had'ith, pp. 198-199.
7 Sa'd al-Dln al-'Amdi, al- 'Itikam, 2/103.
8 Muhyi al-DTn al-Musawi", Qawa'id al-Had'ith, p. 193.
Muhammad al-SakhawI, al-GhayahfiSharh al-Hidayah, vol.1, p.213.
10 Al-ManawT, al-Yawaqit wa al-Durar, pp. 153-154.
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the Shafi'ites and the majority of the scholars of Hadith and 'utjul al-fiqh. The
Ibadites and the Zaydites asserted it and it was selected by al-Ghazall, Abu
al-Husayn al-Ba§rI, al-Fakhr al-RazI and Ibn DaqTq al-Td.11
3. The narrations of heretics are acceptable, provided that the heresies
are not propagated
This view is attributed to Ahmad ibn Hanbal, Malik, 'Abd Allah Ibn al-Mubarak,
'Abd al-Rahman ibn Mahdl and Yahya ibn Ma'Tn. Al-NawawT also selected it,
believing it to be held by the majority of Shari'ah scholars.12 It was also attributed to
all the Shafi'ites.13
As we have seen, more than one opinion can be ascribed to some doctrines
and scholars, such as the Shafi'ites and Imam Malik.
The Evidence for Unacceptability
The scholars who rejected the narrations of heretics put forward much evidence to
support their view:
1. The Qur'an asks Muslims not to accept statements from those who are known
to be corrupt:
11 Al-Sakhawl, Fath al-Mugh'ith, 2/63; al-Td, Al-'Iqtirah, p.292;'Abd al Rahman al-Suyiifi,
Tadrib al-Rawi, 2/325; Muhammad al-San'ani", Tawdi'h al-Afkar, 2/199; Muhammad
Farghali, Buhtith ft al-Sunnah al-Mutahharah, p.226; 'All Biqa'Y, al-'Ijtihdd ft Aim
al-Hadith, pp.200-201; Al-Biisa'Tdi, Salih, Riwayat al-Hadith 'ind al-Abadiyyah, pp. 147-
148.
12 Al-Manawi', al-Yawaqit wa al-Durar, pp. 153-154.
L' Al-Khatib al-BaghdadT, al-Kifayah fl Ma'rifat al-Riwayah, p. 121; al-SakhawT, Fath
al-Mughith, 2/64; al-Suyiiti, Tadr'ib al-Rawi, 2/325; Farghali, Buhuth, p.226.
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O you who believe! If a corrupt person {fasiq) brings you any
news, verily it, lest you should harm people in ignorance, and
afterwards regret what you have done" (49:6).
In the view of these scholars, there was no difference between those who are
corrupt through committing a sin {fasiq al-ma fiyah) and those who are corrupt
through believing a heresy (fasiq al-ta 'wil). Therefore, the narrations of a fasiq
al-ta 'wil are just as unacceptable as those of a fasiq al-ma fiyah.14
This evidence has been criticized because there is a marked difference
between the two types of people. Muslims are asked not to accept narrations
from a sinner because he cannot be trusted, even though he was formerly
known as a trustworthy person. However, a heretic is in a different situation
because he knows that telling lies is a sin and therefore forbidden (in some
cases he considers it to be atheism). That belief would compel him to be just as
careful not to tell lies as an orthodox believer - or even more so. The heretic
accepts a heresy because he has evidence to support it, even if it does not
conform to his ideas.
Al-SalimI says:
Disbelief in an interpretation and transgression (kufr al-ta 'wil wa
fisquh) do not prevent one from regarding the interpretation as
authentic (kafir and fasiq of interpretation). So, it should be
accepted because of the belief in its authenticity. Hence, the trust in
the truthfulness of those who believe that telling lies is polytheism,
such as the Azraqites and the Sufrites, is much stronger than the
trust in the truthfulness of others. We know from analysing the
thinking of those who believe in Allah and His reward and
punishment that they avoid polytheism more than any other sin.
We also know that the person who believes that telling lies is
polytheism avoids it more carefully than the person who believes
14 Al-Sakhawi, Fath al-Mugh'ith, 2/59; Farghali, Buhiith, p.218.
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that telling lies does not lead him to polytheism. So, if the belief in
an Azraqite's truthfulness, for example, is equal to that of another
person, when he is asked only for his opinion, not a statement of
fact, thendjere is no reason to accept one and reject the other.15
2. The following hadith was narrated by al-Khatlb al-Baghdadl via Ibn 'Umar.16
The Prophet said:
Oh, son of 'Umar, it is your religion! It is your religion! It is like
your flesh and blood. So, be careful from whom you accept it.
Accept it from those who follow the straight path. Avoid the
deviants.17
However, this hadith is considered weak by many Hadith scholars, such as
al-SakhawI, who says: "It is not sound."18
3. In accepting the narrations of heretics, there is the risk of propagating their
heresies and enhancing their status. This contradicts the fact that Muslims are
asked not to accord them respect or imply that they have a good reputation.19
However, this evidence was also disproved, because the reason is not strong
enough to reject a sound hadith of the Prophet. The rejection of sound hadiths
would lead to the loss of a large part of Islam, especially if the hadiths were not
to be found among the orthodox believers. Therefore, if a heretic is trust¬
worthy, Muslims are to accept his narrations, regardless of their opinion of the
narrator himself.
15 'Abd Allah al-Saliml, Tal'it al-Shams, 2/33.
16
According to Al-Jawzl, this hadith was also narrated via Abu Hurayrah and Anas.
However, he said that they were all weak. See, Al-JawzT, 'Abd al-Rahman, Al-'Ilal
al-Mutnahiyah, 1/123.
17 Al-Khatib, Al-Baghdadi, al-Kifayah, p. 121.
18
Al-SakhawT, Fath al-Mughith, 2/60.
19 Ibn Daqi'q al-Td, Al-'lqtirah, p.246. Farghali', Buhiith, p.227.
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However, there were other ways of warning people against heretics and their
heresies without rejecting their sound narrations.
Evidence of Acceptability
Scholars who accept the narrations of heretics, without distinguishing between those
which were propagated and others, say that there is no reason to reject them. The
heretics are Muslim, and, provided they are trustworthy, their narrations should be
accepted. If this were not done, then many hadiths of the Prophet would be lost for
no good reason. A heretic is not the same as a fasiq, for he does what he does
because he believes that it is Islamic. In contrast, a fasiq committs sins without
believing that it is Islamic.20
Moreover, it is found that some narrators who are considered heretics are more
supportive of honesty than other people, because they believe that telling lies is a
grave sin which could even land the sinner in Hell. Therefore, the criterion for
accepting the narrations of orthodox believers (the belief in their honesty) could still
be applied to heretics.
Many scholars soon realized that excluding the narrations of heretics had
serious consequences, leading to the loss of a large amount of Shari'ah law
concerning the accusation of heresy, which, rightly or wrongly, had become very
common since the early years of Islamic history.
Al-Khat'fb relates that 'All ibn al-Madini said:
20 Al-Sakhawi, Fath al-Mughith, 2/61; Farghali", Buhiith, p.220.
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I told Yahya ibn Sa'i'd al-Qattan that Abd al-Rahman ibn Mahdi
said: "I am excluding the scholars of Islam, for they are all leaders
of heresy."
Yahya ibn Sa'i'd laughed, saying: "So, what is he doing
about Qatadah? What is he doing about 'Amr ibn Dharr
al-Hamadani? What is he doing about Ibn Ab'i Rawwad?"
['All ibn al-Madini said:] "Yahya included people whom I
do not want to mention."
Then Yahya said: "If Abd al-Rahman excludes [the
narrations of] these narrators, he will exclude many [narrators and
narrations]."21
Al-Khatib also relates that 'Alt ibn al-Madini says:
If I excluded [the narrations of] the people of Basrah because of
[their opinion of] destiny, and [the narrations of] the people of
Kufa because of [their opinion of] Shi'ism, the books of Hadith
would be empty.22
Abd al-Rahman ibn Mahdi says:
I shall never reject the narrations of a man who has a good
knowledge of Hadith and who is truthful, only because of [his
opinion of] destiny. I shall never accept narrations from a man who
does not have a good knowledge ofHadith, even if he is better than
Fath [al-Musili].23
Evidence for Qualified Acceptability
The narrations of heretics are acceptable provided that they do not propagate their
heresy. The scholars who hold this view say that if a heretic were seen to embellish
his heresy, that could encourage him to change a hadith to match his doctrine.
Therefore, this possibility means that he can not be trusted. This reasoning led some




scholars only to reject the narration of a propagandist if it supported his heresy. If
this was not the case, then they accepted it.24
However, this reasoning is disproved because if a heretic accepts that it is
forbidden to tell lies, then he will avoid doing so by basing his heresy only on sound
evidence. He believes what he believes according to the evidence, in the same way as
an orthodox believer.
This difference itself produced the following result. A heretic would not com¬
mand the same level of respect as an orthodox believer, and therefore his narrations
could not be treated in the same way as those of an orthodox believer. In any case, a
heretic's narrations were accorded a lower status than those which supported
orthodox belief. Even those scholars who chose to accept the narrations of heretics
did not attach the same level of importance to them as to those of the followers of
their own doctrine. They applied a famous rule created by the Shari'ah scholars: that
which was in agreement [with Islam] was better than that which differed from it.
This rule was based on the following hadith of the Prophet:
If you have doubt about something, it is better to avoid it.25
The qualifications for the acceptability of narrations influenced the collectors of
hadiths, who organized them into masanid, §ihah, ma 'ajim and sunan, for they did
not treat the narrations of heretics and those of orthodox believers in the same way. It
24
Al-SuyutT, 'Abd al-Rahman, Tadrib al-Rdwi, 2/325; Farghal'i, Buhiith, p.228; Biqa'T,
al-'Ijtihad, p.202.
25
Al-Shayban'i, 'Ahmad, Musnad 'Ahmad 1/200; Al-Tirmidhi", Muhammad, Al-Jatni' al-
Sahih 4/668; Al-Nisabiiri, Ibn Khuzaymah, Sah'ih ibn Khuzaymah 4/59; ^/-Bayhaqi. Al-
Sunan al-Kubra 5/335
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is clearly noticeable that they gave priority to the narrations of those who supported
their own doctrine. This practice was followed by the adherents of every doctrine
without exception.
In §ahi'h al-Bukhari'and §ahih Muslim, the proportion of heretic narrators is
five per cent of the total number of 2,095 narrators in both books. Some of those
narrators are thought to be of Ahl al-Sunnah wa al-Jama'ah, the doctrine of both
writers. The number of narrations from the Ibadites, for example, which are included
in the nine main collections26, is 200.27 This proportion was less than 0.3 per cent of
the total number of about 70,000 narrations.
On the other hand, the Musnad al-RabV ibn Habib, whose compiler was an
Ibadite, contains only five narrations from narrators outside that group. That propor¬
tion is just 0.67 per cent of the total number of 743 narrations. The collection does
not include any narrations from the Shi'ites or the Kharijites.28 The same policy was
implemented by the Shi'ites themselves, who included very few narrations from
narrators who were not of their sect.
Views of Later Scholars
Up to the present time, there has been no noticeable positive change in the policy
concerning the acceptance of narrations from heretics, despite a widespread demand
to promote the unity of the Muslim community (Ummah) and to remove all the deep-
26 §ahih al-Bukhari', Sunan al-Tirmidh'i, Sunan al-Nasa'i, Sunan Abi' Da'ud, Sunan ibn
Majah, Musnad 'Ahmad ibn Hanbal, Muwatta Malik ibn Anas and Sunan al-Darim 'i.
27 Al-BusaTdi, Riwayat al-Hadiih, p.215.
28 Ibid. pp.74-75.
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rooted conflicts between Islamic groups and doctrines. These differences among
Muslims have resulted in serious harm and have been one of the main causes of
weakness and disunity in the Muslim community.
Nevertheless, the situation remains the same as before. Many scholars cast
doubts on the narrations from those who do not follow their doctrine.
For example, a scholar from Ahl al-Sunnah wa al-Jama'ah, Bakr Abu Zayd,
published a book expressing doubts about the authorship of the Musnad al-RabV ibn
HabJb.29 He implied that the work was forged by an anonymous author, despite
confirmation from the Ibadites that it was written by one of their famous scholars,
who lived in the first and second centuries ah. Nevertheless, Bakr Abu Zayd did not
hesitate in declaring that "no womb had carried al-Rabl' ibn Hablb" (in other words,
he had never existed), simply because his name could not be found in the records of
Ahl al-Sunnah wa al-Jama'ah. Apparently, the author is unaware that the records of
Ahl al-Sunnah wa al-Jama'ah do not contain the names of all the scholars of Islam. If
that reasoning were applied generally, it would mean that thousands of scholars had
not existed (no womb had carried them), because their names were not included in
those records. Bakr Abu Zayd forgot, or pretended to forget, that those writers of
these books did not attach much importance to the biographies of scholars who were
not from the Ahl al-Sunnah wa al-Jama'ah, especially those who were classified as
Kharijites. The fact is that none of those authors alleged that his book contained the
names of all the scholars of Islam, whether orthodox believers or dissenters.
~9 Bakr Abu Zayd, Musnad al-Rabi' ibn Habib: Kitab manhul li Mu 'allifMajhul. See also,
Mashhiir ibn Hasan, Kutub Hadhdhar minha al- 'Ulama', 2/295.
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In addition, the Shi'ites' scholars cast doubts on the authenticity of the books
ofAhl al-Sunnah wa al-Jama'ah.30
30 Al-Miisawi, Muhy'i al-Di'n, Qawa'idal-Had'Ah 145-146.
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CHAPTER EIGHT
The Effect of These Differences
on the
Judgement of Hadiths
The effect of conflict among the scholars of Islam on their judgement of hadiths can
be summarized from two aspects.
1- The Definition of a Hadith
The majority of the scholars of Islam define a hadith as a report about one of the
Sayings or deeds of the Prophet Muhammad, or a statement made or an action
performed in his presence of which he approved. However, the Imamite Shi'ites add
the sayings and deeds of the Twelve Imams, as well as statements and actions
witnessed and approved by them. The Imamite Shi'ites decided that what was pro¬
duced by the Twelve Imams was legitimate evidence and should be regarded as
being on the same level as the Hadith of the Prophet Muhammad.1
Consequently, there is a marked difference between the Imamite Shi'ites and
the other scholars of Islam in their definition of a hadith. It was the basis of a bitter
argument over the addition ofwhat had been said, done and approved by the Twelve
1 Muhy'f al-Din al-Miisawi, Qawa'id al-Hadith, p. 10; Al-Mamaqani, 'Abd Allah, Migbas al-
Hidayah 1/57-58; 'Umar al-Faramawi, 'V^ul al-Riwayah 'ind al-Shi'ah al-Imamiyyah,
p.177.
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Imams to the Hadith, which Muslims were asked to acknowledge and follow.
Therefore, such a strong doctrinal difference seriously affected the number of
narrations which were considered acceptable hadiths and treated as legitimate
evidence.
The majority of Muslims consider the Sunnah - which they are required to
acknowledge and follow - to comprise only what was said, done and approved by the
Prophet. In their view, what was said, done and approved by other people cannot be
regarded as legitimate evidence. Its acceptance depends on its proximity to the
Qur'an and the Sunna because no one is free of sin except the prophets and
messengers of Allah. Revelation ended with the death of the Prophet Muhammad.
However, the Imamite Shi'ites have a different view. They assert that the
Twelve Imams were infallible and were the curators of the Muslim community
(Ummah) after the death of the Prophet. Everything that they said, did or approved of
was the result of inspiration from Allah. They spoke only the truth and did only what
was lawful. Therefore, what they said, did and approved should be considered
legitimate evidence and acknowledged as such.
If the hadiths compiled by Imamite Shi'ites are examined, it will be found that
the majority of the narrations are taken from their imams, especially from Imam
Ja'far al-$adiq. Narrations of the Prophet comprise only around thirteen per cent of
the total.2 The Imamite Shi'ites rank the narrations of their imams on the same level
as those of the Prophet and treat them as legitimate evidence. According to
al-Kulayni'. Imam al-Rida said:
2 This result was obtained by totalling the narrations of the Prophet in the first 200 narrations
in al- Kulayni, 'Usui al-Kafi.
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The Imamate is on the level of the prophets and is the legacy of the
curators. The Imamate is the succession to Allah and the
Prophet...the Imam legalizes what is allowed (halal) by Allah and
forbids what is forbidden (haram) by Allah. He implements the
laws ofAllah, defends the religion of Allah, and invites to the Way
of his Lord with wisdom, fair preaching and strong evidence. The
Imam is like the shining sun bathing the world in its light, yet it is
in the sky - out of reach and out of sight.3
2- Classification of Acceptable and Unacceptable Hadiths
Most Muslims classify hadiths under three headings according to the quality of their
transmission: sound (§ah'ih), good (hasan), and weak (da'if).* Those of the first
category are fully acceptable, and those of the second category are acceptable,
depending on the differences in their details. Both categories are regarded as
legitimate evidence owing to the strong likelihood that they originated from the
Prophet. The hadiths of the third category are rejected owing to serious doubts about
either the reliability of their source, the weakness in the chain of transmission, or
some other strong indication that they could not have originated from the Prophet.
However, the Imamite Shi'ites classify hadiths under four headings: sound
(§ahi'h), good (hasan), authenticated (muwaththaq), and weak (da If) according to
the doctrine of the narrators, though not necessarily that of the Imamites.5
The majority of the scholars of Islam define the sound hadith (al-hadilh
al-$ahi'h) as one which has been transmitted from memory or in writing by trust¬
worthy narrators without any abnormality or weakness (shudhiidh wa 'illah) in the
3 Muhammad al-Kulayni, 'Lfyul al-Kafi, 1/257.
4 Al-Sakhaw'i, Muhammad, Fath al-ugh 'ith 1/14; Al-Suyiit, 'Abd al-Rahman, Tadrib al-
RTawi'\/62.
5 Al-Musawi, Qawa'idal-Hadith, p.24.
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chain of transmission.6 However, the Imamite Shi'ites define it as the hadith whose
chain of transmission connects it to the Infallible (the Prophet or the Imam) and
which has been transmitted from one trustworthy Imamite narrator to the next in
every generation, thus ensuring that every link is sound.7
The good hadith {al-hadith al-hasah) is defined by the majority of the scholars
of Islam as one which has been transmitted by trustworthy narrators from a narrator
whose memory was not quite as reliable as that of a narrator of a sound hadith.8 The
Imamite Shi'ites define it as a hadith whose chain of transmission connects it to the
Infallible (the Prophet or the Imam) and which was transmitted from one generation
to the next by Imamite narrators praised for their honesty without stipulation,
although some of them must also be narrators of sound hadiths.9
The Imamite Shi'ites define the authenticated hadith as one whose chain of
transmission includes one or more narrators praised by them, even if one narrator had
a corrupted ideology, provided there is no weakness in the links with the other
narrators.10
The above definitions can be summarized as follows:
6 Al-Sakhawi, Muhammad, Fath al-ughAh 1/14-17; Al-Suyiit, 'Abd al-Rahman, Tadrib al-
RTawi\/63.
7 Al-Mamaqani, 'Abd Allah, Migbas al-Hidayah 1/145-160; Al-Miisawi, Qawa'id
al-HadAh, p.24.
8
Al-Sakhaw'i, Muhammad, Fath al-ughAh 1/62-67; Al-Suyiit, 'Abd al-Rahman, Tadrib al-
RTawil/154.
9
Al-Mamaqani, 'Abd Allah, Migbas al-Hidayah 1/160-162; Al-Miisaw'i, Qawa'id
al-HadAh, p.24.
10 Al-Mamaqan'i, 'Abd Allah, Migbas al-Hidayah 1/168; Al-Musawi, Qawa'id al-HadAh,
p.24.
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Honesty (sadalah) of the Narrator
The majority of the scholars of Islam do not stipulate doctrinal agreement in the
narrations of hadiths in order for the hadiths to be rated sound or good (that is,
acceptable). They declare that the condition of honesty (al-'adalah) is enough.
However, when they explain this condition, many of them understand it to mean that
the narrator must believe the true ideology (according to their definition of the true
ideology). The narrator must not be a heretic, as has already been described in the
discussion of the differences among scholars over the acceptability of the narrations
of heretics. Nevertheless, many scholars did not consider heresy to be a hindrance to
accepting the narrations of a heretic if he/she was a trustworthy person. In the view
of this group, heresy is not in opposition to honesty.
Origin of the Narrator
The Imamite Shi'ites are very clear in not considering the narrations of those outside
their sect to be good or sound hadiths. They prefer to place them in a separate
category under the heading of "authenticated" (al-muwaththaq). All the Imamite
Shi'ites, without exception, agreed that authenticated hadiths have a lower status than
sound hadiths. Therefore, they never classify a hadith from a narrator who was not an
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Imamite Shi'ite as a sound hadith. However, they have differing views over whether
an authenticated hadith has a higher or lower status than a good hadith.11
Origin of the Praise of the Narrator
When the Imamite Shi'ites were considering for inclusion an authenticated hadith
from a narrator outside their sect, they stipulated that the chain of transmission must
consist of narrators praised only by members of their sect. Praise from others counted
for nothing.12
The Result
The conflict between the scholars of Islam over whether to accept or reject the
narrations of heretics had a deep effect on the use of the Hadith as evidence. It
resulted in the appearance of different kinds of compilations of hadiths. The scholars
of each doctrine tried to produce their own collection of hadiths based on reasoning
according to the hadiths. The Ibadites had the Musnad al-RabV ibn Ilabib, the
Zaydites the Musnad Zayd ibn 'All, the Malikites the Muwatpa' Malik ibn Anas, the
ShafTites the Musnad al-Shafi'T, the Hanbalites the Musnad 'Ahmad ibn Hanbal.
The Zahirites Muhalla ibn Hazm. The Imamite Shi'ites also had their own books:
al-Kafiby al-Kulayn'i, al-lstibsar and Tahdhib al-'Ahkam by al-Tiisi, and Man la
11 Al-Mamaqani, 'Abd Allah, Migbas al-Hidayah 1/170; Al-Miisawi, Qawa'id al-Had'Ah,
p.25; Al-Faramawi, Dr.'Umar, 'Usui al-Riwayah 'ind al-ShTah 197-198.
12
Al-Mamaqan'i, 'Abd Allah, Migbas al-Hidayah 1/168-169; Al-Miisawx, Qawa'id
al-Had'Ah, p.30.
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Yahdhuruhu al-Faqih by al-Sadiiq. Even the Hanafis, who were considered the
leading scholars of Islamic interpretation, on seeing that each doctrine had its own
collection, followed suit in compiling the narrations of their Imam, Abu Hanifah,
into a book entitled MusnadAbiHan 'fah.
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Part 4
Case Studies of Selected Narrations
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Introduction
There is not a single aspect of Islam which has not been touched by the hands of the
forgers. 'Aqiciah (creed), fiqh (jurisprudence), tafsir (interpretation of the Qur'an),
sirah (biography of the Prophet), fada'il and mathalib (virtues and vices), malahim
(decisive military events), and qasas (stories): all have been the subject of forged
narrations. It is difficult to decide whether the forgery of narrations has had a strong
effect on any particular aspect of Islam. There are scholars who suggest that some
subjects have been more markedly affected than others. For example, 'Ahmad ibn
Hanbal says:
There are three subjects which have no basis [in the Hadith of the
Prophet]: the maghazi [battles of the Prophet], the malahim, and
the tafsir."1
However, Yahya ibn Ma'Tn maintained that narrations about fitan (trials) and the
caliphs were all lies and based on fabricated reasoning. In his view, knowledge of
these subjects was part ofmetaphysics, which could be acquired only by Revelation
from Heaven, that is, from Allah. Although this reasoning was unconvincing because
the narrations were attributed to the Prophet, who proclaimed the Revelation from
Allah, yet Yahya persisted in his assertion.
That is the general overview. However, if we examine aspects of Islam which
are more likely to be affected by doctrinal conflict, we find that the effect on some is
1 Al-Khatib al-Baghdadi, al-Jami' li Akhlaq al-Rawi', 2/162.
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much deeper than on others. This is especially true of 'aqidah, fiqh, and manaqib
(virtues), because there are particularly wide differences in people's views on these
aspects of the faith.
The forgery of narrations about other aspects of Islam, such as sirah, qasas,
and malahim, was more likely to originate from qu§$a§ (storytellers), who found that
these subjects contained the kind of material which attracted the attention of their




Narrations about Virtues (Manaqib)
Before the coming of Islam, the Arabs were famous for their natural tendency to
boast about their ancestry and the glory of their military victories. Their boasting was
usually accompanied by exaggeration. In one of his poems, 'Amr ibn Kalthiim refers
to the people of his tribe:
We filled the land with our people
Until it was not big enough to hold us;
And we filled the sea with our ships.
Ifour baby is weaned,
Every oppressor will bow down in adoration of him.1
We know that the Arabs were a people of the desert rather than of the sea, which
means that 'Amr's description of his tribe was greatly exaggerated.2
When the King of the Persians asked al-Nu'man, one of the Arab kings, for the
hand of his daughter, al-Nu'man flatly refused even to consider his request. He
would not stoop to marrying his daughter to a Persian, even though the suitor was the
King himself. He would rather be crushed to death under the feet of elephants than
marry his daughter to a non-Arab.
' 'Ahmad al-Hashm'i, Jaxvahir al- 'Adab, p.357.
2 Ibn al-Athi'r al-Shaybani, al-Kamilfial-Ta'rikh, 1/436-441.
However, Islam opposed fanaticism and pride in one's ancestry, emphasizing
that the only acceptable superiority was that of Godliness. According to the Qur'an,
O, mankind! We have created you from a male and a female, and
made you into nations and tribes, that you may know one another.
Verily, the most honourable among you in the sight of Allah is the
one who is God-conscious [al-taqwa]. (49:13)
In Islam, the Arab Abu Bakr was on the same level as the Persian Salman, the
Ethiopian Bilal, and the Byzantine Suhayb.
Abu Hurayrah said:
Two men were cursing each other. One of them abused the other
by calling his mother rude names. The incident reached the
Messenger of Allah (may blessings and peace of Allah be upon
him).
He invited the first man and said to him: "Did you abuse him
by calling his mother rude names?" He repeated the question
angrily several times.
The man said: "Oh, Messenger of Allah, I ask Allah for His
forgiveness for what I said."
The Messenger of Allah (may blessings and peace of Allah
be upon him) said: "Raise your head and look at the people around
you." He looked at the people around the Messenger of Allah
(Allah's blessings and peace be upon him). He [the Messenger of
Allah] said: "You are no better than a red or a black man. The best
person is the one who is best in religion."3
The Prophet confirmed this attitude in his Farewell Sermon (Khutbat al-Wada*) in
front ofmore than ten thousand people, when he said:
"O humankind, your Lord is one and your father is one. There is no
preference for an Arab over a non-Arab, for a non-Arab over an
3 'Ishaq al-Hanzali, Musnad 'Ishaq ibn Rahawayh, 1/427; Sulayman al-Tabarani, Musnad
al-Shamiyym, 3/306.
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Arab, for a black person over a red person, or for a red person over
a black person, except their level of God-consciousness. Is that
clear?"
They said: "Yes."
Then he said: "You who are here must inform those who are
absent about this."4
Nevertheless, Islam could not completely eradicate from the Arabs' hearts their
tendency to boastfulness. Immediately following the death of the Prophet, it re¬
appeared in the conflict between the Ansar (the Aws and the Khazraj) and the
Muhajirin (the Quraysh) over who was worthier of taking over the Caliphate. In
support of the claim by the Quraysh, Abu Bakr asserted that the Arabs would not
agree to grant the leadership to anyone who was not a Qurayshi. Meanwhile,
although the Ansar had at first agreed among themselves to elect Sa'd ibn 'Ubadah
from the Khazraj, the Aws reconsidered the matter and realized that it would be
unwise to give the caliphate to someone from the tribe that had been their old enemy.
Consequently, the election of Abu Bakr - and no one else - was not the result of a
nomination by Allah or the Prophet, but an adherence to tribal traditions, which
continued to have a noticeable influence on the lives of the Muslims.
It is known that 'All objected to the homage paid to Abu Bakr, asserting that
he, 'Al'i, was more worthy of holding the Caliphate. He stated that the basis on which
Abu Bakr was considered a stronger claimant than a member of the Ansar was that
he belonged to the Quraysh, the Prophet's tribe, he was the Prophet's son-in-law, and
4 'Ahmad ibn Hanbal al-Shaybani, Musnad 'Ahmad ibn Hanbal, 5/411; 'Abd Allah ibn
al-Mubarak, Musnad ibn al-Mubarak, 1/147.
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therefore he was more closely linked to the Prophet. However, the same reasoning
could be applied to 'Ali's position as a Qurayshi as well as being the Prophet's
cousin and son-in-law, and therefore he was also more closely linked to the Prophet
than Abu Bakr. Thus, 'Ali refused to recognize Abu Bakr as Caliph until the death of
his wife, Fatimah, six months later.
Then, the fanatical followers of 'All alleged that Abu Bakr had extorted the
Caliphate from 'All, which meant that allegiance to him was unacceptable. The
followers of Abu Bakr opposed these allegations, pointing out that allegiance to Abii
Bakr was legal because it was based on the acceptance of the Companions. As a
result, each group began to forge narrations, which they attributed to the Prophet, in
support of its opinion and in praise of its preferred candidate.
There is no clear evidence of precisely when there began to appear forged
narrations about the fada. 'il. However, in his book, Nahj al-Balaghah, Ibn Abi Hadi'd
asserts that it existed from the early years of Islam:
Know that the origins of fabrications in fada'il traditions were due
to the Shi'a, for they forged in the first instance traditions
concerning their leader. Enmity towards their adversaries drove
them to this fabrication.... When the Bakriyya (sc. those favouring
Abu Bakr) saw what the Shi'a had done, they fabricated for their
own master traditions to counter the former.... When the Shi'a saw
what the Bakriyya had done, they increased their efforts.5
This narration was the basis of Juynboll's assertion that the appointment of Abu
Bakr as caliph immediately after the death of the Prophet provoked in 'All and his
3
Juynboll, G.H.A. Muslim Tradition: Studies in Chronology, Provenance andAuthorship of
Early Hadith p. 17; see also: 'Ahmad Ami'n, Fajr al- 'Islam pp.212-213.
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followers so much resentment that they turned to the fabrication of traditions
extolling the virtues of 'All. Their action was countered by the fabrication of
traditions by the Bakriyyah in praise of Abu Bakr.6
Each group of followers tried to prove the claim of its chosen leader to the
caliphate. Although there is no irrefutable evidence in either the Qur'an or the Hadith
supporting the nomination of a particular person to the caliphate, each of the two
groups insisted that the Prophet had nominated its chosen leader to succeed him.
Some of the narrations support one candidate's claim, while others refute the claim
made by the opposing candidate and his followers. For instance, it was narrated that
the Prophet said:
When I was taken up to Heaven,71 asked my Lord to make 'AH ibn
Abi Talib caliph after me. However, the angels protested strongly,
saying, "Oh, Muhammad, Allah does what he wishes. The caliph to
succeed you is Abu Bakr."8
It was also narrated that the Prophet said to Abu Bakr:
Allah will be visible [in the Hereafter] to the general population
and to you in particular."9
However, among the followers of 'All, it was narrated that the Prophet said:
6
Juynboll, G.H.A. Muslim Tradition: Studies in Chronology, Provenance andAuthorship of
Early Hadith p. 17.
7 This is a reference to the Tsrd', the nocturnal journey made by Muhammad to Jerusalem,
from where the Mi'raj, his ascent to Heaven, took place. The angels meant that the decision
had already been made by Allah.
8 'Abd al-Rahman al-Suyuti, al-La'dlial-Ma§nu'ah, 1/276.
9 Ibid., 1/262.
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My brother, my minister, the caliph from my family to succeed me,
the best of whom I will leave after me, who will liquidate my debts
and carry out my promises is 'All."10
Although there is doubt about the beginning of the forgery of hadiths in the fada'il
and the mathdlib, it is clear that the practice spread following the division of the
Muslims and the Civil War. After the battles of the Camel, Siffi'n and Nahrawan, the
narrations of the fada'il and the mathdlib played an important role during the
Umayyad era, when the government went to great lengths to suppress narrations in
praise of 'Ali and his kinsmen. It is mentioned that Mu'awiyah's opposition took the
form of sending letters to his governors in every city and village, requesting them not
to allow anyone to transmit narrations about Abu Turab, 'Ali ibn Abi Talib and his
kinsmen."
Despite the insistence of numerous scholars that there are no sound narrations
in praise ofMu'awiyah, many have been forged, such as the following:
There are three trustees: myself, Gabriel and Mu'awiyah.12
According to Anas ibn Malik, the Prophet said:
The Angel Gabriel appeared to me, with a pen of pure gold, and
said: "Allah, the Most High, the Supreme, conveys his salam to
you and says: 'Oh, my beloved [servant], I have given a gift from
my hom [of plenty] to Mu'awiyah ibn Abi Sufyan. Take it to him
10 Ibid., 1/299.
11
Juynboll, G.H.A. Muslim Tradition: Studies in Chronology, Provenance andAuthorship of
Early Hadith p. 13 -14.
'Abd al-Rahman al-Suyuti, al-La'ali al-Ma§nii'ah, 1/383; Ibn Hajar, al-'Asqalani, Lisan
al-M'izan 2/219.
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and ask him to write the Verse of the Throne ['Ayat al-Kursi\n in
his own hand, using this pen and including the vowel signs, and to
show it to you. I have written to him that there will be a reward for
everyone who reads the Verse of the Throne, from the hour when
he writes it down to the Day of Resurrection.'
Then the Messenger of Allah said: "Who is going to bring
me Abu 'Abd al-Rahman [Mu'awiyah]?"
Abu Bakr replied: "I am." So he went to him, took his hand
and they came together to the Prophet. They greeted him and the
Prophet returned their greeting.
Then he said to Mu'awiyah: "O Abii 'Abd al-Rahman,
come near to me." He did so. Then he [the Prophet] gave him the
pen, saying, "O Mu'awiyah, your Lord has given you this pen from
His horn [of plenty] to write the Verse of the Throne in your own
hand. Then, you are to show it to me. Thank Allah for what He has
given you, since He has written to you that there will be a reward
for everyone who reads the Verse of the Throne, from the hour
when you write it down to the Day of Resurrection." Then he took
the pen from the Prophet's hand and tucked it behind his ear. The
Messenger of Allah said: "O Allah, You know that I have given it
to him" (repeating it three times).
Then Mu'awiyah knelt down in front of the Prophet's hands,
repeatedly thanking Allah for what He had bestowed on him until
he was given a sheet of paper and an inkwell. Then he took the pen
and wrote the Verse of the Throne in beautiful handwriting. He
showed it to the Prophet.
The Prophet said: "O Mu'awiyah, Allah has written to you
that there will be a reward for everyone who reads the Verse of the
Throne, from the hour when you write it down to the Day of
Resurrection."'4
13 The Verse of the Throne (Ayat al-Kursi', 2:255) reads: "Allah is He besides Whom there is
no god, the Eternal, the Self-sufficient by Whom all subsist; neither slumber nor sleep
overtakes Him; whatever is in the heavens and whatever is in the earth is His; who can
intercede with Him except with His permission? He knows what is in front of them and what
is behind them, and they cannot comprehend any of His knowledge except what He pleases.
His knowledge extends over the heavens and the earth, and the preservation of them both
does not tire Him, and He is the Most High, the Great."
There are sound hadiths confirming that it is the greatest verse in the Qur'an and that a
substantial reward will be given to those who recite it. For instance, it is narrated that the
Prophet said: "Those who recite the Verse of the Throne at the end of their prayer, only
death will prevent them from entering Paradise." 'Abd al-Rahman al-Suytiff, al-Durr
al-Manthur, 2/8; 'Ahmad al-Nasa'i, al-Sunan al-Kubra, 6/30. That is why it was chosen by
the forger of this narration as the verse that Allah wanted Mu'awiyah to write.
14 Ibid., 1/379.
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The Prophet, also, is supposed to have said:
Oh, Allah, teach Mu'awiyah the Book [Qur'an] and arithmetic, and
save him from torment [in the Hereafter].15
According to Ibn 'Umar:
The Prophet said one day: "A man from the people of Paradise will
come through this door," whereupon Mu'awiyah entered. The
Prophet repeated his statement the next day, whereupon
Mu'awiyah entered again. Then the Prophet repeated his statement
on the third day, whereupon Mu'awiyah entered again.
A man asked, "Is he [Mu'awiyah] the man?"
The Prophet replied, "He is!" The Prophet added, "You are
part ofme, Mu'awiyah, and 1 am part of you. You will rival me at
the gate of Paradise like these two digits: the forefinger and the
middle finger."16
The opponents of Mu'awiyah and the Umayyad dynasty, for their part, forged many
narrations criticizing Mu'awiyah, his son Yazid as well as the Umayyad caliphs and
governors. An example is that the Prophet is supposed to have said:
Every nation has its own Pharaoh. The Pharaoh of this nation is
Mu'awiyah ibn Ab'i Sufyan."17
It was the same situation during the Abbasid era. The forgers followed in the
footsteps of their predecessors by spreading narrations, supposedly attributed to the
Prophet, glorifying their great-grandfather, al-'Abbas ibn 'Abd al-Muttalib and his




descendants. In addition, many narrations were forged mentioning some Abbasid
caliphs by name. The following are some examples:
• The Prophet said about al-'Abbas:
Among his descendants there will be kings ruling my nation. By
their means, Allah will confirm the religion [Islam]."18
• The Prophet said to al-'Abbas:
You [and your descendants] will have the prophethood and the
kingdom.19
• The Prophet said:
From us [our family or supporters] will come al-Saffah, al-Mansiir
and al-Mahdi [Abbasid caliphs]."20
Many Hadith scholars have confirmed that these narrations were forged. For
instance, al-Zar'i asserts that every narration praising or condemning Mu'awiyah, his
son Yazi'd, al-Saffah, al-Mansiir, al-Mahdi and all the caliphs of the Umayyad and
Abbasid eras are lies.21
It appears that as the Muslim community disintegrated into religious groups
opposed to one another, most of them sought a connection to the Prophet by alleging




21 Muhammad al-Zar'i, Naqd al-Manqul, 1/106.
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even if the founder was born many years after the time of the Prophet. An allegation
of this kind bore the stamp of high quality and was exploited by many sects to enlist
the support of the general public. Ibn al-Jawz'i narrated:
Al-Mukhtar [al-Thaqafi] said to one of the traditionists: "Forge a
narration attributed to the Prophet, saying that I will succeed him a
caliph, seeking retribution for his descendants. I shall give [in
payment] ten thousand dirhams, clothes, a riding-animal and a
slave."
The traditionist said: "Attributed to the Prophet? I cannot [do
that]. However, choose whomever you wish from among the
Companions and deduct from the price whatever you wish."
Al-Mukhtar replied: "[A narration attributed] to the Prophet
carries greater authority."
The traditionist replied: "But it also carries a greater
punishment."22
There were many narrations forged to glorify a particular person or to condemn
others. Here are some examples:
• The Prophet is supposed to have said:
Among my nation there will be a man called Muhammad ibn Idris
[al-Shafi], He will be more harmful than Satan to my nation.
Among my nation there will be a man called Abu Hanifah. He will
be the light ofmy nation."23
• The Prophet is supposed to have said:
In my nation there will be a man called Wahb, whom Allah will
endow with wisdom. There will also be a man called Ghaylan. He
will be more harmful than Satan to my nation."24






The Prophet is supposed to have said:
At the end of time, there will be a man called Muhammad ibn
Karram. He will relive the Sunnah and the Muslim community
(,al-jama'ah). His migration from Khorasan to Jerusalem will
resemble my migration from Makkah to Medina.23
Narrations of fada'il (virtues) and mathalib (vices) increased rapidly to a level of
hundreds of thousands. Al-Khalili reported the following statement by a scholar:
I looked closely at the narrations mentioned by the people of Kufa
in praise of 'All and his kinsmen and I found that they numbered
more than 300,000.26
Ibn al-Qayyim and al-Suyuti did not see any exaggeration in that statement.27 The
observation caused some scholars to include among the signs of Hadith forgery any
reference to the merits of 'All and his people, especially if the narrator was a
Rafidite.28
Some forgers of narrations praising the merits of a particular person even went
as far as to boast of their actions. It was said to Maysarah ibn 'Abd al-Rabbih during
his death throes,
Your Lord will have a good opinion of you."
25 Ibid., 1/418.
26 Ibn al-Qayyim al-Jawziyyah, al-Manar al-Mun'f, 1/116.
27 Ibid; 'Abd al-Rahman al-Suyiiti", Tadrib al-Rawi', 1/276.
28 'Abd al-Rahman al-Suyiiti', Tadrib al-Rawi,' 1/276.
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He replied, "Why shouldn't I? After all, I forged seventy
narrations in praise of 'Alt'!29
Some forgers of narrations in praise of others had a flight of the imagination with
some rather strange results. 'Ahmad ibn Hanbal reported that 'Umm Salamah was
supposed to have said:
Fatimah [the Prophet's daughter] fell fatally ill and I was nursing
her. On one occasion, she seemed better than she had been during
that time. 'Alt [ibn Abf Talib, Fatimah's husband] went out to see
to his own business.
Then Fatimah said: "Mother, bring me some washing
water." I did so. She washed herself as well as I have ever seen her
do so. Then she said: "Mother, give me my new clothes." So I did.
She put them on and she said: "Mother, bring my bed here to the
centre of the house." I did so. Then she lay down facing the Qiblah,
with her cheek resting on her hand, and she said: "Oh Mother, 1 am
dying now and 1 have already washed myself, so do not show my
body to anyone." And there she died.
When 'All returned, I told him and he said: "I swear by
Allah that her body will not be shown to anyone." Then he buried
her, for her body had already been washed.30
Ibn al-Jawz'i insisted that this narration was forged, even if it was mentioned in the
Musnad by 'Ahmad ibn IJanbal.31
In their endeavours to prevent the spread of narrations about fada'il and
mathalib, many scholars paid a high price for their attitude. For instance, al-Nasa'i',
the compiler of the Sunan, compiled a book of the merits of the Companions and a
book devoted solely to the merits of 'Alt ibn Ab'i Talib. When Mu'awiyah's
29 Ibid. 1/283.
30 'Ahmad ibn Hanbal al-Shayban'i, al-Musnad, 6/461.
31 'Abd al-Rahman al-Jawz'i, al- 'Ilal a/-Munahiyah, 1/261.
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followers asked him to compile a book devoted to the merits of Mu'awiyah, he
replied: "What should I write? Should I write 'May Allah not fill his stomach?'"
referring to a narration transmitted via Ibn 'Abbas that he said:
Once, I was playing with some children, when the Prophet came
and said to me: "Go and call Mu'awiyah for me."
So 1 [went and] came back and said: "He is eating."
The Prophet again said: "Go and call Mu'awiyah."
So again I [went and] came back and said: "He is [still]
eating."
Then the Prophet retorted: "May Allah not fill his
stomach!"32
However, al-Nasa'i paid dearly for his views. Al-Daraqutni narrated:
He [al-Nasa'i] went to Ramla [a city in modern Palestine], where
he was asked about the merits of al-Mu'awiyah. He remained
silent. Then they [the interrogators] flogged him in the mosque.
He said [to his family]: "Take me to Makkah [to die there]."
So they took him, for he was very poorly, and he died a murder
victim and a martyr.33
,2 Al-Nisaburi, Muslim, al-Jami' al-§ahih, 4/2010.




There is no difference among the scholars of Islam in their acceptance of a mutawatir
hadith as evidence in cases of 'aqidah as well as in those offiqh, because there is no
doubt about its attribution to the Prophet
However, their views differ markedly in their level of acceptance of an 'ahad
hadith as evidence. The majority of the Qadarites and some of the Zahirites state that
an ahad narration is not acceptable as evidence in either cases of 'aqidah or those of
fiqh.1 Some scholars agree that it is acceptable as legal evidence in cases offiqh, but
they differ over its acceptability in cases of 'aqidah. In other words, they assert that
although an 'ahad hadith can impose certain actions, it does not give real knowledge
because it is based on a hypothesis. It is probable that the content of the hadith was
said or done by the Prophet, yet one could not be dogmatic about it owing to the
possibility of inaccuracy, forgetfulness and other influences. Therefore, in cases of
'aqidah, where indisputable certainty must be established, a strong probability is not
considered sufficient for an 'ahad hadith to be acccepted as evidence.
1 Muhammad al-Zarkash'i, al-Bahr al-Muhi't, 4/238; 'Ala' al-Di'n al-Bukhari, Kashfal-Asrar
2/660; 'Abd Allah al-Salimi', Tal'at al-Shams, 2/12; Wahbah al-Zuhayli, 'Usui al-Fiqh
al-'Islami', 1/453.
2 Muhammad al-Ghazal'i, al-Mustasfa, 1/148.
This view is held by the majority of the Muslim community. It is the view of
the Ibadites, the Zaydites, the Mu'tazilites, the majority of the Hanafites, the
Malikites and the Shafi'ites, some of the Hanbalites and some of the Zahirites.3
According to Ibn 'Abd al-Barr:
Our friends [the Malikites] and others have differed over the
trustworthy 'ahad hadith: does it impose both real knowledge and
action? Or does it impose action but not knowledge? The view of
the majority of scholars is that it imposes action but not
knowledge. This is the view of al-Shafl'i and the majority of the
scholars offiqh.4
In addition, Ibn Qudamah, a Hanbalite, says:
It ['ahad hadith] has been subjected to different judgements. What
is asserted by the majority of Muslims - the Companions, the
Successors, those who came after them, and the scholars of fiqh,
Hadith and 'usul - is that a trustworthy 'ahad hadith is legal
evidence. The action must be implemented accordingly. It imposes
action but does not give real knowledge.5
Others point out that an 'ahad hadith is evidence in cases of 'aqidah as well as those
of fiqh, for they do not see any difference between them. Therefore, it must be
accepted as legal evidence in both cases. This view is held by some of the Hanbalites
and some of the Zahirites.6
'Abd Allah al-Salim'i, Tal'at al-Shams, 2/15; Sa'i'd al-Qanniib'i, al-Sayf al-Had, pp.7-8;
'Ala' al-DTn al-Bukhari, Kashf al-Asrar, 2/678-680; Ibn 'Abd al-Barr al-Andalus'i,
al-Tamhid, 1/7-8; Yahya al-Nawaw'i, Sharh Sah'ih Muslim, 1/117; Ibn Qudamah
al-Maqdis'i, Rawdat al-Nazir, 1/260-261.
4 Ibn 'Abd al-Barr al-Andalus'i, al-Tamhid, 1/7-8.
5 Ibn Qudamah al-Maqdisi", Rawdat al-Nazir, 1/260-261.
6 Ibid., 1/262; Al-Bukhari, Kashfal-Asrar, 2/681.
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Consequently, the Qur'an is the favourite source for establishing dogma
because it has been protected by Allah from corruption, deletion and addition, in
contrast to the Hadith, which has been open to corruption, forgery, forgetfulness and
inattention. Nevertheless, the Hadith still has a strong influence on 'aqidah, because
scholars need it to interpret the Qur'an and to explain certain verses, especially those
which have a hidden meaning. Moreover, some scholars, particularly those who
specialized in Hadith, were lenient in their acceptance of narrations for 'aqidah.
This raises the question that used to be asked: Are invalid dogmas the result of
forged narrations or are forged narrations the result of invalid dogmas? In other
words, which came first: invalid dogmas or forged narrations?
It seems that either is possible. Sometimes, there was a weak or forged
narration in a case. Therefore, some people thought that it was a sound narration
which was actually said by the Prophet. Then, maybe it was developed and used to
forge other narrations in this case to support its content.
For instance, some of the Companions, such as 'Umar and his son 'Abd Allah,
thought that the Prophet had said that the deceased would be punished if his/her
family wept over the death of their relative. However, 'A'ishah, the Prophet's wife,
explained that there had been a misunderstanding.
Al-Bukhari, Muslim and others narrated via 'Abd Allah ibn Ab'i Malikah that
he said:
A daughter of 'Uthman ibn 'Affan died in Makkah. We went to
attend her funeral. ['Abd Allah] ibn 'Umar and ['Abd Allah] ibn
'Abbas attended as well.
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While I was seated between them, 'Abd Allah ibn 'Umar
said to ' Amr ibn 'Uthman: "Why did you not forbid weeping? The
Messenger of Allah (Allah's blessing and peace be upon him) said:
'The deceased is punished because his/her family is weeping for
him/her.'"
Then Ibn 'Abbas said: "'Umar [ibn al-Khattab] said
something similar. I left Makkah with him. When we were in the
desert, he saw a group of people sitting under a tree. He said: 'Go
and see who they are.' I went and found Suhayb. He ['Umar] said:
'Invite him [Suhayb] over to me.' I went back to Suhayb and said:
'Go to the Amir of the believers.' "
Then Ibn 'Abbas said: "After 'Umar died, I mentioned [what
'Umar had said] to 'A'ishah. She said: 'May Allah have mercy
upon 'Umar. I swear by Allah, the Messenger of Allah (may
blessings and peace of Allah be upon him) never said: "Allah will
punish a Muslim because someone is weeping for him." However,
he did say: "Allah will increase the punishment of an unbeliever
because his family is weeping for him/her." The Qur'an is
sufficient for giving you knowledge. It says: "No laden soul will
bear another's load'"." (6:164; 17:15; 35:18; 39:7)7
'A'ishah gave further clarification about other narrations, for this hadith was narrated
via 'Amrah bint 'Abd al-Rahman, who narrated that she had heard 'A'ishah say,
when she was told that 'Abd Allah ibn 'Umar had said: The deceased is punished
because his/her family is weeping for him/her:
May Allah forgive 'Abd Allah ibn 'Umar. I am sure that he did not
intend to lie, but he forgot or made a mistake. In fact, the
Messenger of Allah (may blessings and peace of Allah be upon
him) was passing [the funeral of] a Jewish woman who was being
lamented [by her relatives]. Then he [the Prophet] said: "They are
weeping while she is being punished in her grave."8
Sometimes, an invalid dogma began to appear owing to the incorrect interpretation of
Qur'anic verses or the Hadith or the influence of other people, such as the People of
7




the Book, the Jews and the Christians. Those who believed in the dogma tried to find
supporting evidence in the Qur'an or sound hadiths. Then they would forge
narrations to support their assertions.
A good example is the case of the caliphate. The conflict among the Muslims
over the caliphate arose after the death of the Prophet. They could not agree on who
was the worthiest to hold the caliphate after him: the Quraysh, the Ansar or the Ban!
Hashim. As it happened, no one at the Hall Meeting referred to any text from the
Qur'an or the Hadith to support his suitability for the caliphate. Instead, they all
based their claims on political reasons. Later, when the argument developed into
open conflict, some asserted that a particular tribe, clan or individual was worthier
than another. Some Muslims asserted that the caliph should be a member of the
Quraysh; others asserted that he should be a member of the Bani Hashim or Bani
al-'Abbas. Hundreds or even thousands of narrations were forged and attributed to
the Prophet to support one or other of these opinions.
Starting-Point of the Forgery of Narrations
It seems that the forgery of narrations began in two ways.
1- Interpretation of the Qur'an
Scholars had many different interpretations of certain Qur'anic verses that have a
hidden meaning. Since they could not agree on a single clear meaning from the
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Qur'anic text, they decided to search for one in the Hadith. Here, each group tried to
prove its assertion. This situation led to the forging of new narrations to support a
particular opinion, to distort an existing narration, to strengthen a weak narration, or,
at least to interpret a narration according to the opinion held by the interpreter.
The Qur'an itself states that it contains clear verses and allegorical verses. It
also explains the correct way to find the real meaning of its text, that is, by
understanding the allegorical verses from the clear verses. According to the Qur'an:
It is God who has revealed the Book to you [Muhammad], in
which some verses are clear statements [which accept no
interpretation] and these are the fundamental ideas of the Book,
while other verses may have several possibilities. Those whose
hearts are perverse, follow the unclear statements in pursuit of their
own mischievous goals by interpreting them in a way that will suit
their own purpose. No one knows their true interpretation except
God and those who have a firm grounding in knowledge say, "We
believe in it. All its verses are from our Lord." No one can grasp
this fact except the people of reason. (3:7)
2- New Cases
In later years, questions arose that had not existed during the time of the Prophet or
his Companions and therefore had not been the subject of discussion and a clear
decision. These questions produced a wide range of suggested solutions. Therefore,
each group searched the Qur'an and the Hadith for evidence to support its opinion.
The growing debate then encouraged the forging of narrations attributed to the
Prophet to strengthen a particular opinion.
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Invalid Dogmas: Influence of the People of the Book
The People of the Book, especially the Jews, were responsible for introducing many
invalid dogmas into the Muslim community. Even those invalid dogmas about which
the Qur'an had given a clear warning were professed by some Muslims owing to the
influence of some People of the Book who had infiltrated the Muslim community
and interpreted the Qur'an according to the texts of their own Books.
Yet during the lifetime of the Prophet, it seems that some Muslims were
sitting with some People of the Book and listening to what they were saying about
the stories and information in their Books. The Prophet himself knew that and
advised the Muslims on how they should deal with what they heard from the People
of the Book. According to Abu Hurayrah:
The People of the Book were reading the Torah in Hebrew and
translating it into Arabic for the Muslims.
Then the Prophet said: "Do not believe the People of the
Book and do not accuse them of lying. Say: 'We believe in Allah
and that which has been revealed to us, as well as that which was
revealed to Abraham, [Ishmael, Isaac, Jacob and the tribes, and that
which was vouchsafed to Moses, Jesus and the prophets from their
Lord. We make no distinction between any of them, and to Him we
have surrendered] [the Qur'an: 3:841 ].'"9
Moreover, the Prophet warned the Muslims against asking the People of the Book
about anything concerning religion. He said:
9 Ibid., 6/2679.
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Do not ask the People of the Book about anything, since they will
not guide you after they have strayed.10
During the era of the Companions, the thought and dogma of the People of the Book
began to permeate Muslim society. The People of the Book would sit with Muslims
and tell them about what they found in their Books. Some of the Muslims would ask
them about certain matters, such as the interpretation of Qur'anic verses, especially
those which referred to information and stories about earlier prophets and nations.
Many of the Companions realized the serious consequences of this behaviour.
So, as the Prophet had done, they too warned the Muslims against asking the People
of the Book and accepting knowledge from them. For instance, Ibn 'Abbas says:
Why do you ask the People of the Book about anything, when your
Book, which was revealed to the Messenger of Allah (may
blessings and peace of Allah be upon him), is more up to date?
You recite a pure text, without any distortion. It has told you that
the People of the Book changed the Book of Allah and wrote it
with their own hand, saying that it was from Allah to earn some
money! Does the knowledge that you have gained not prohibit you
from asking them? I swear by Allah that we have not seen a single
man among them ask you about what has been revealed to you [the
Qur'an].11
Ibn Mas'lid says:
Do not ask the People of the Book about anything, because I fear
that if they tell you the truth, you will accuse them of lying, and if
they tell you a lie, you will accept it as the truth. Be guided by the
Qur'an, because it has information about who came before you,
news of who will come after you, and it judges what will happen
between you.12
10
Al-Bayhaqi", al-Sunan al-Kubra, 2/10.
" Al-Bukhari, Muhammad. al-Jam' al-Sahih, 6/2679.
12
Al-Muttaqi", Al-Hindi, Kanz al- 'Ummal, 1/1006-1007.
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Al-Rabf Ibn Habib narrates:
Ibn Mas'ud once passed by a storyteller who was talking about the
Torah. When the storyteller saw Ibn Mas'iid, he fell silent.
Then Ibn Mas'ud asked: "What is your storyteller talking
about?"
They replied: "He mentioned that when Allah created
Heaven and Earth, he rose to Heaven from Jerusalem and put his
foot on the Rock of the House of Jerusalem!"
Then Ibn Mas'ud said: "We are from Allah and to Him we
shall return: inna li Allah wa inna ilayhi raji'im.'3 Unbelief cannot
follow belief," repeating it several times. Then he said: "They
wished you to disbelieve as they had done, so that you and they
would be alike. I do not believe anything except that that man is
Satan in the form of a storyteller." Then he added: "Why did you
not censure what he said, telling him what the virtuous slave [of
Allah] (may blessings and peace of Allah be upon him) said (T
dislike repudiators'). Do not believe what the Jews say about your
religion.'"4
Nevertheless, those warnings could not prevent the infiltration of the dogmas of the
People of the Book into Islamic thought. Examples were, among others, the dogmas
of leaving Hell, of salvation, of the Expected Messiah. These dogmas were supported
by numerous fabricated narrations attributed to the Prophet.
Forged and weak narrations, referring to cases of dogma about which
scholars held different views, spread in support of doctrinal opinions. According to
Hasan al-Maliki, a contemporary writer:
Lies in forged narrations and news spread, especially those which
contained statements likening Allah to a human being. They were
attributed either to the Prophet (Allah's blessing and peace be upon
him) or to the Companions or the Successors, or they were taken
from the texts of the People of the Book - Jews and Christians.
|J This expression is recited in times of great difficulty.
14 Al-Rabi' al-Farahidi, al-Jami' al-Sahih, 1/337.
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The reason why those lies spread was that every doctrine
wanted to strengthen its opinions and principles with hadiths and
text. So they continued to accept those lies. Sometimes, Satan
embellished texts for the adherents [of doctrines], who then
considered it a virtuous deed to accept the lies as sound narrations
because they apparently supported the Sunna and [true] dogma.
They forgot that the Prophet (may blessings and peace of
Allah be upon him) said: "One who tells a lie [attributing it] to me
intentionally will book his/her seat in Hell." In addition, they
pretended to forget legitimate texts that forbade telling lies.15
Here is an explanation of some of those dogmas.
Dogma of Adjournment
In many verses, the Noble Qur'an describes how the Children of Israel taught that if
they went to Hell, they would not stay there for long, in fact, only for a few days!
The Qur'an strongly condemns this kind of thinking, considering it to be nothing
more than a figment of the imagination. It points out that there is no evidence to
support this dogma, which is simply the result of their self-deception that they are
superior to other human beings. The Qur'an ended their self-deception when it said:
Have you not considered those (Jews) who are given a portion of
the Book? They are invited to the Book of Allah that it might
decide between them, then a part of them turn back and they
withdraw. This is because they say: The fire shall not touch us but
for a few days; and what they have forged deceives them in the
matter of their religion. Then how will it be when We shall gather
them together on a day about which there is no doubt, and every
soul shall be fully paid what it has earned, and they shall not be
dealt with unjustly? (3:23-25)
Woe to those who write the Book themselves and say, "This
is from God," so that they may sell it for a small price! Woe to
15 Hasan al-Maliki, Qira'ahfi Kutub al-'Aqidah, p. 122.
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them for what they have done and for what they have gained! They
have said, "Hell fire will never harm us except for just a few days."
[Muhammad,] ask them, "Have you made such agreements with
God Who never breaks any of His agreements or do you just
ascribe to Him that which you do not know? There is no doubt that
evildoers who are engulfed in sin are the companions of hell fire,
wherein they will live forever. As for the righteously striving
believers, they will be among the people of Paradise, wherein they
will live forever." (2:79-82)
The Qur'an counts this dogma among the kinds of self-deception that make it easy to
commit sins. It warns Muslims against clinging to this self-deception:
[This] shall not be in accordance with your vain desires nor in
accordance with the vain desires of the followers of the Book;
whoever does evil, he shall be requited with it, and besides Allah
he will find for himself neither a guardian nor a helper. And
whoever does good deeds, whether male or female, and he [or she]
is a believer, these shall enter the garden, and they shall not be
dealt with at all unjustly. (4:123-124)
Those who read the Qur'an from beginning to end will certainly find that the verses
which describe the destiny of human beings on the Last Day divide them into only
two groups, not three. One group will go to Heaven and remain there for ever, and
the other group will go to Hell and remain there for ever. Nowhere in the Qur'an is
there any indication that a third group will go to Hell for a while and then leave it.
Moreover, whenever the Qur'an mentions the inhabitants ofHeaven or those ofHell,
it clearly confirms that it will be their eternal destiny.
However, Al-Bukhari narrated the following via Abu Hurayrah:
People asked: "O Messenger ofAllah, shall we see our Lord on the
Day ofResurrection?"
The Messenger of Allah (may blessings and peace of Allah
be upon him) said: "Do you doubt [the existence of] the moon on
the night of the full moon?"
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They replied: "No, O Messenger ofAllah."
He asked: "Do you doubt [the existence of] the sun when
there is no veil between you and it?"
They replied: "No, O Messenger of Allah."
Then he said: "In the same way you will see Him [Allah],
Allah will gather everyone on the Day of Resurrection and will
say: 'Those who worshipped an object, let them follow it. Those
who worshipped the sun will follow the sun. Those who wor¬
shipped the moon will follow the moon. Those who worshipped
idols will follow idols. Only this nation, including its hypocrites,
will stay.' Then Allah will come to them [in a different form from
that in which they knew him], saying: 'I am your Lord.' They will
reply: 'We shall not leave our place until our Lord comes to us! If
He comes, we shall certainly know Him.' Then Allah will come to
them in the form in which they knew Him, saying: 'I am your
Lord.' They will follow him.16
The Bridge (sirat) will be established in Hell. My nation
(ummati) and I will be the first to pass over it. Only the Messengers
of Allah will speak. Their supplication (du'a') will be: 'O Allah!
Save! Save!' In Hell there will be hooks like the thorns on trees.
Have you ever seen the thorns on trees?"
They replied: "Yes, O Messenger ofAllah."
He said: "They are like the thorns on trees. However, only Allah
knows their size. They will fasten onto people according to their
deeds. Among them will be those who are destroyed and those who
are smashed to bits. When Allah has finished judging between
people and wishes to remove from Hell those whom he chooses,
He will give orders to his angels to bring out of Hell those who had
worshipped Allah, not other gods, yet Allah will be merciful
towards them. They will bear witness that there is no god but
Allah.
16 Also in al-Bukhari's Sah 'ih, another narration of this hadith, says: "All those who worship
Allah, either pious or dissolute, will remain. Then, it will be said to them: 'Why do you
remain when other people have departed?' They will reply: 'We withdrew from them earlier,
and today, we are in greater need of withdrawing from them than before. We heard a
summoner calling: "Every group must follow what it has been worshipping." So we are
waiting for our Lord.' Then Allah will come to them in a different form from that in which
they first saw Him, saying: 'I am your Lord.' They will say: 'You are our Lord. Only the
Prophets will speak to Him.' He will say: 'Is there any mark by which you can recognize
Him?' They will reply: 'The leg!' He [Allah] will uncover His leg...." Al-Bukhari, al-Jami'
al-Sahi'h, 6/706. Many Hadith scholars, such as Ibn Hajar, condemn this addition, even if it
is included in al-Bukhari's Sahih. See, Ibn Hajar al-'Asqalan'i, Fath al-Bari8/664; Al-
Kurd'i, Tsma'tl, Nairn' Taf'il Qawa'idNaqdal-Had'Ah p.203-204.
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"They [the angels] will know them in Hell by the mark of
prostration [on their foreheads when praying]. Hell will erode the
whole body of a human being except the mark of prostration. Allah
has forbidden Hell to destroy the mark of prostration. They will
turn black as they come out of Hell. The water of life will be
poured on them. Then they will grow under it, like a seed that is
being watered. So Allah will finish judging between people. A man
will remain with his face towards Hell. He will be the last person to
enter Paradise. He will say: 'O my Lord, turn my face away from
Hell, because I have been injured by its stench and its heat." He
will make supplication (du'a') for as long as Allah wishes. Then
Allah will say: 'If you are given that, will you ask for anything
else?' He will say: 'No, I swear by Your Greatness that I shall
never ask for anything else."7 He will give his Lord numerous
covenants and promises. Allah will turn his face from Hell. When
he sees Heaven, he will keep silent as long as Allah wishes. Then
he will say: 'O my Lord, bring me to the gate of Heaven.' Allah
will say: 'Did you not give your covenants and promises not to ask
for anything more than you have been given? Woe to you, son of
Adam! How perfidious you are!' He will make supplication {du'a')
for as long as Allah wishes. Then Allah will say: 'If you are given
that, will you ask for anything else?' He will say: 'No, I swear by
Your Greatness that I shall never ask you for anything else.' He
will give his Lord numerous covenants and promises. So Allah will
take him to the gate of Heaven. When he draws near to the gate of
Heaven, Heaven itself will appear to him and he will see its beauty
and happiness. He will keep silent for as long as Allah wishes.
Then he will say: 'O my Lord, take me into Heaven.' Allah will
say: 'Did you not give me your covenants and promises not to ask
for anything more than you have been given? Woe to you, son of
Adam! How perfidious you are!' He [the man] will say: 'O my
Lord, I do not want to be the most miserable of your created
beings.' He will make supplication {du'a') until Allah begins to
laugh at him. When He [Allah] laughs, He says: 'Go into Heaven.'
When he enters it, Allah says to him: 'Make a wish.' He does so.
Allah continues to tell him to make a wish until he comes to the
end of his wishes. Then Allah says: 'Your wishes are granted and
in double measure.'"18
17 This also contradicts the fact established in the Qur'an that Allah does not respond to the
supplication {du'a') of the inhabitants of Hell. Allah says in the Qur'an: "And those who are
in the fire shall say to the keepers of Hell: 'Call upon your Lord that He may lighten to us
one day of the punishment.' They [the keepers of Hell] shall say: 'Did not your messengers
come to you with clear arguments?' They shall say: 'Yes.' They shall say: 'Then call.' And
the call of the unbelievers is only in error" (40:49-50).
18 Al-Bukhari, Muhammad, al-Jami' al-Sahih, 5/2403. Al-N'isabur'i, Muslim, Al-Jami' al-
Sahih 1/163-166.
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Many scholars have criticized this hadith, even though it is narrated in the Sahihs of
al-Bukhari and Muslim. Some scholars criticize the whole hadith, others parts of it.
For instance, al-Kawthari, a Hadith scholar, comments:
The narrations [of this hadith] differ in their reference to the arrival
and appearance [of Allah], judging by what is written in the books
of al-Bukhari, Muslim, al-Tirmidhi, Ibn Khuzaymah, al-Darimi
and others. They [the Muslims] did not know Allah in a specific
form. It is obvious that narrating the meaning of this hadith has
influenced its wording.19
Al-Ghazali, a contemporary scholar, also commented on it:
This hadith is mysterious, disturbing and confused. The majority of
scholars reject it. Al-Qadi 'Iyad suggested that the person who
would come to the Muslims in a different form on the first
occasion would be an angel. It would be a test for them from Allah
and it would be the last test that they would face. However, his
suggestion does not work, because the Hereafter is not a day of
examination. That is completed during the life of this world, as is
mentioned in the book of al-Bukhari: "Today [in this life] is work
without requital. Tomorrow [in the Hereafter] will be requital
without work." Also, why would the angel perform this
bewildering exercise? Who would have asked him to do it? And
what would be the benefit of it? ...It is impossible, from our
understanding and the texts, to accept that Allah will come in a
form that disparages His Greatness and then will come again in his
real form. The hadith is unacceptable ... the real Muslim would be
ashamed to attribute to his/her Prophet hadiths such as this one.20
There are many hadiths that clearly contradict the Qur'an and human understanding,
for it is not even necessary to examine their asan id. For instance, it is narrated via
Asma' bint Ab'i Bakr that the Messenger of Allah (may blessings and peace of Allah
be upon him) said:
19 Al-Kurd'i, Tsma'i'l, Nahw Taf'il Qawa'id Naqd al-Had'Ah p.202.
20 Al-Ghazali, Muhammad, Al-Sunnah bayn 'Ahl al-Fiqh wa 'Ahl al-Had'Ah pi27.
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I saw my Lord on the Day of 'Arafah21 in the shape of a beardless
youth. He had a crown on His head and decoration on His feet. He
was wearing a loincloth and was on a red camel.
He said: "I have forgiven all sins except grievances [between
you]. When the night of Muzdalifah comes,22 He [Allah] does not
rise to Heaven until the people have departed from Mina."23
This hadith was condemned by many scholars of Hadith, who considered it
fabricated and clearly likening Allah to a human being. Nevertheless, Abii Zur'ah
said:
It is a sound hadith, which is condemned only by the
Mu'tazilites."24
Another example of this kind of narration is that narrated by 'Ubayd ibn Hunayn:
I was sitting in the mosque when Qatadah ibn al-Nu'man arrived.
He said to me: "Let us go to see Abu Sa'i'd al-Khudfi, since 1
have been told that he is ill." Therefore, we went together.
We found Abu Sa'i'd lying down, with his right leg crossed
over his left leg. We greeted him and sat down. Then Qatadah bit
Abu Sa'id's leg very hard.
Abu Sa'i'd exclaimed in astonishment: "You are hurting
me!"
He [Qatadah] said: "That is what I wanted, because the
Messenger of Allah (Allah's blessings and peace be upon him)
said: 'After Allah had finished his Creation, he lay down and
crossed one leg over the other and said, "Not one ofmy creatures
should do that [crossing one's legs]."
So Abu Sa'i'd said: "I shall never do it again."25
21 This is the ninth day of the lunar month Dhii al-Hijjah. On this day, between noon and
sunset, pilgrims stand on Mount 'Arafah in Makkah.
22 The night following the ninth day of Dhti al-Hijjah.
23 'Abd al-Rahman al-Jawz'i, al-Mawdii'at, 1/80; 'Abd al-Rahman al-Suyut'i, al-Lu'lu'
al-Marsu', 1/86.
24 Ibid.'
25 'Abd al-Rahman al-Jawz'i, Daf Shubah al-Tashbih, p. 165.
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Some forgers chose to change a word or a sentence in an existing genuine hadith
attributed to the Prophet. Instead of forging more narrations, they preferred to enter
small but effective changes in a word or sentence in a well-known hadith that had
been said by the Prophet. So, in this insidious manner, they could guarantee that
people would believe the hadith with its alterations.
For instance, al-Rabi' ibn Habib and others narrated:
A man came to the Messenger of Allah (may blessings and peace
of Allah be upon him) and said: "O Messenger of Allah, I had a
female slave grazing my flocks of sheep and goats. Once, when I
went to see her, I missed a goat. When I asked her, she replied that
a wolf had eaten it. So I was very upset about that. I became angry
and even slapped her face. Now, I want to manumit a slave. Can I
manumit her?"
The Prophet said: "When she comes, bring her [to me]." The
man brought her. The Messenger of Allah (Allah's blessings and
peace be upon her) asked her: "Who is your Lord?"
She replied: "Allah is my Lord."
He asked: "And who is your Prophet?"
She replied: "You are, Muhammad, Messenger of Allah."
So, the Messenger of Allah (may blessings and peace of
Allah be upon him) said to the man: "Manumit her because she is a
believer."26
This hadith was narrated by many transmitters with the question "Who is your
Lord?" and the answer "Allah is my Lord". However, in other narrations, the
question was changed to "Where is your Lord?" and the female slave's answer was
"In Heaven [the sky]."
26 Al-Rabi' al-Farahid'i, al-Jami' al-Sahih, 1/262.
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This change supports the dogma, which is believed by some Muslims, that
Allah is in Heaven. The majority of Muslims have condemned this dogma, saying
that we cannot describe Allah as being bound by time or place, since He existed
before He created time and place. In other words, He was when there was neither
time nor place, and He is now, as He was.
In addition, when the Prophet asked people about their Lord, he would ask:
"Who is He?" not "Where is He?" That is why one of the conditions of being a
Muslim is to bear witness that there is no god but Allah. The Prophet said:
I have been ordered [by Allah] to fight people until they bear
witness that there is no god but Allah and I am His
Messenger 27
The Prophet would ask people about their god and their messenger. He did not ask
them where they were.
'Abd Allah al-Ghumar'i comments on this hadith as follows:
The narrators changed its wording. It was narrated with this
wording ["Where is Allah?" "In Heaven"], which was a change
from the wording " 'Who is your Lord?' She replied: 'Allah is my
Lord' and the wording 'Do you bear witness that there is no god
but Allah?' She replied: 'Yes.'"
Al-Bayhaqi, in al-Sunan al-Kubra, mentioned all the word¬
ings with their asaniid, thus allowing everyone to assume that only
the meaning of the wording which is mentioned here ["Where is
Allah?" - "In Heaven"] was narrated , [instead of the exact words,]
as the narrator understood it. What supports this [conclusion] is
that it is known from the words of the Prophet himself, established
by reputation, that he used to examine everyone about his/her
knowledge of Islam by asking him/her to make two statements as a
witness [I bear witness that there is no god but Allah, and that
Muhammad is His Messenger], which is the evidence that one is a
21 Al-Bukhari, Muhammad, Al-Jami' al-Sahi'h 1/17.
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Muslim. Allah's existence in Heaven is the dogma of the Arabs
before [the coming of] Islam. They were unbelievers. So how can
their dogma be evidence of Islam?!28
These criticisms persuaded scholars such as al-Bayhaqi to condemn the wording
"Where is Allah?" "In Heaven", judging it to be a fabrication, although they accepted
the hadith itself.29
Al-Tirmidhi, al-Hakim, Sa'i'd ibn Man§ur and al-Bazzar all narrated via 'Abd
Allah ibn Mas'iid that the Messenger of Allah (may blessings and peace of Allah be
upon him) said:
Allah spoke to Moses. When He spoke to him, he [Moses] was
wearing a woollen cloak, woollen clothing and shoes of donkey
leather.30
This hadith was narrated by all these scholars with this wording. Ibn Hajar also
narrated it without any addition.31 However, Ibn Battah, one of the Mujassimites,
narrated it with the following addition:
Then, he [Moses] asked: "Who is this Hebrew speaking to me from
the tree?"32
He [the speaker] replied: "I am Allah.'"33
28 Al-Kurd'i, Tsma'i'l, Nahw Taf'il Qawa'idNaqd al-Hadih p.221..
29 Al-Qanniibi', Sa'i'd, Al-Tiifan al-Jarif 1/302. Al-Kurd'i, TsmaT'l, Nahw Taf'il Qawa'id
Naqd al-Had'ih pp.218-222.
J° Abu 'Abd Allah al-Hakim, al-Mustadrak 'ala al-Sahihayn, 2/411; Sa'i'd ibn Man§ur,
Sunan Sa'id ibn Man$ur, 5/152; 'Ahmad al-Bazzar, Musnad al-Bazzar, 5/400.
31 Ibn Hajar al-'Asqalan'i, Lisan al-MTzan, 4/115.
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According to the Qur'an Moses heard a voice from a tree. "So when Musa had fulfilled the
term, and he journeyed with his family, he perceived on this side of the mountain a fire. He
said to his family: Wait, I have seen a fire, maybe I will bring to you from it some news or a
brand of fire, so that you may warm yourselves. And when he came to it, a voice was uttered
from the right side of the valley in the blessed spot of the bush, saying: O Musa! surely I am
Allah, the Lord of the worlds. (28:29-30)
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This addition gave listeners the impression that the person who was wearing the
woollen cloak, woollen clothes and shoes of donkey leather was Allah, and that when
Moses saw Allah wearing those garments, he thought that He was a Hebrew man.
This ambiguity led al-Jawz'i and Ibn Hajar to consider the addition a fabrication.34
Another example of a forged addition to a sound or good hadith is one which
was narrated via 'Abd Allah ibn 'Amr that he said:
We asked, "O Messenger of Allah, which of the people is the best
in your view?"
He replied, '"A'ishah."
We said, "Which of the men?"
He replied, "Her father [Abu Bakr]."35
Some narrators added the following to this hadith:
Then Fatimah [the Prophet's daughter and 'All's wife]
asked: "I have not noticed you saying anything about 'All [ibn Ab'i
Talib]."
The Prophet replied: "All is like myself. Have you ever
noticed anyone promoting himself?!"36
Ibn Hajar's comment was: "This addition is forged."







Scholars of Islam have decided that cases of fiqh, which are usually confirmed by
probable evidence, differ from those of 'aqidah, which are confirmed by true evi¬
dence. The scholars have decided that dispute over cases of fiqh is possible and
acceptable, in contrast with those of 'aqidah. The reason is that no one can confirm
without any doubt that only his/her opinion is the correct one and that another opinon
is wrong, because the supporting evidence is based only on probability. It could be
discovered later that the evidence was too weak and the other opinion was based on
stronger evidence.
According to Abu Ya'qiib al-Warijlani:
In cases offiqh, we [the Ibadites] are right with the possibility of
being wrong. Our opponents are wrong with the possibility of
being right.'
Consequently, the Companions had different views of numerous cases offiqh. Many
scholars, too, changed their minds over cases of fiqh, abandoning their original
opinions in the face of new and stronger evidence. For example, as many as three
opinions have been attributed to 'Ahmad ibn Hanbal in many cases of fiqh.
1 Al-Qanniibi, Sa'i'd. Qurrat al-'Aynayn plO.
Therefore, scholars of Islam were more flexible in their acceptance of varying views
in cases offiqh than in those of 'aqidah.
Nevertheless, despite this moderate method, which was confirmed by every
Islamic doctrine, practice differed from theory. It did not prevent fanatical adherents
to a doctrine from promoting their opinions on fiqh to the extent of insulting their
opponents by calling them fussaq (profligates) and even kuffar (unbelievers).
Sometimes, the situation led to violence. Ibn al-Athir, Ibn Kath'ir and Ibn
al-Jawz'f mentioned numerous outbreaks of violence between the Hanbalites and the
Shafi'ites in Baghdad and Syria during 323, 447, 475, 482, 487 and 495 ah. During
the fighting, buildings were plundered and people were injured and killed. According
to Ibn al-Athir:
During this year [447 ah/1055 ac], fighting broke out between the
Shafi'ite and the Hanbalite scholars in Baghdad. The leaders of the
Hanbalites were Abu Ya'la ibn al-Farra' and Ibn al-Tamimi. They
were followed by many members of the public. They condemned
raising the voice when reciting [bismi Allah al-Rahman al-Rah'im
in prayer], singing, tarji' al-adhan,2 and making supplication
(qunih) during the dawn [Fajr] prayer. They marched in protest to
the palace of the caliph. Yet, that was not the end of the matter.
[Demonstrators from] the Hanbalites went to the mosque in Bab
2 In the Arabic dictionaries Lisan al-'Arab and al-Qamiis al-Muhit, the word tarji means
repeating in a melodious voice. However, according to fiqh scholars, tarji' al-adhan means
to intone the call to prayer in a melodious voice or to repeat the two witnessing statements
[ashhadu an la 'ilaha 'iliaAllah, ashhadu anna Muhammadan rasulAllah\.
Scholars have different views of this matter. Some, like the Shafi'ites and the
Malikites, assert that it is Sunna and therefore preferred. Some of the Shafi'ite scholars assert
that it is a duty, which, if neglected, renders the adhan unacceptable. Others, like the
Hanbalites and the Hanafites, assert that the adhan does not include the tarji' because it was
not narrated from the Prophet. However, it is narrated from 'Ahmad ibn Hanbal that if the
mu 'adhdhin performs the adhan, then it is acceptable, for the differences in this case are
considered admissible. Ibn Manziir, Lisan al-'Arab, 3/40; al-Fayruz'abadi, al-Qamiis
al-Muhit, 3/56; al-Mawsii'ah al-Fiqhiyyah, 11/176-177.
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al-Sha'ir and enjoined its imam not to raise his voice when reciting
bismi Allah al-Rahman ol-Rahim [in prayer].
However, the imam brought out a copy of the Qur'an and
said to them: "Erase it from the Qur'an and then I can stop raising
my voice when reciting it."3
Dr al-Kaylan'i describes the situation at that time:
Classrooms and schools turned into domains of dispute over
doctrinal opinions, disproving opponents' opinions and
condemning them directly or indirectly. Students divided into
different groups. Everyone glorified a specific teacher from among
the teachers of doctrine, accepting everything that he said -
without understanding it - and obeying his orders without thinking.
As a result, fighting became a frequent occurrence in the schools. It
was very common to see adherents of a doctrine invite a [local]
teacher of that doctrine or [one] from another city to give a lesson
or lecture. During those lessons and lectures, other doctrines would
be disproved. That provoked hostility and fighting, like that which
happened in 469 AH [1076 AC], when Abu Nasr al-Qushayri came
to al-Nizamiyyah School and condemned the Hanbalites, com¬
paring them to a tajsim, anthropomorphism. He was supported by
some of the schoolteachers, such as Abu Ishaq al-Shirazi and Abu
Sa'd al-Sufi. Then fighting broke out and spread beyond the
school. Groups of the Shafi'ite supporters attacked Abu Ja'far ibn
Miisa, the leader of the Hanbalites, in his mosque. The Hanbalite
supporters defended him, and so people continued fighting.
Abu Bakr al-Shashi wrote to the Minister, Nizam al-Mulk,
condemning what had happened and denying that the school,
which had been built by him [Nizam al-Mulk], was responsible.
When the problem grew beyond expectations, Abu Ishaq
al-Shi'razi' decided in anger to leave Baghdad. Then the authorities
intervened in the matter: the caliph brought together the teachers of
the doctrines and solved the problem after long negotiations. He
banned the teachers from teaching until 473 AH [1080 AC] to pre¬
vent them from provoking any more fighting.
Nevertheless, violence broke out again in the following year,
470 AH [1077 AC], Hanbalite and Shafi'ite students from
al-Nizamiyyah School attacked each other. Each group was sup-
3 Ibn al-Athi'r al-Shayban'i, al-Kamilfial-Tariikh, 8/129.
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ported by its followers among the general public. About twenty
people were killed and others injured.4
Nevertheless, contradiction in narrations mentioned by scholars of fiqh to support
their opinions is very common. It is easy to find one narration supporting a particular
action as well as another one completely contradicting it, so that one of them,
sometimes even both of them, must be considered fabricated.
For instance, scholars of Islam have different views about the wiping of
leather socks during the ablutions (wudu') before prayer. The Ibadites, the Shi'ites
and the Kharijites assert that Allah ordered us to wash our feet as part of wudu',
when He said in the Qur'an:
O you who believe! When you rise for prayer, wash your faces,
and your hands up to the elbows, lightly rub your heads, and
[wash] your feet up to the ankles. (5:6)
Therefore, the duty is to wash the feet, not to wipe the leather socks. However, the
Sunnis and the Zahirites allow the wiping of leather socks, asserting that the Prophet
permitted it, although it would be better to wash the feet. Yet, Ibn al-Mundhir said:
What I choose is that wiping the leather socks is better [than
washing the feet] because the heretics (ahl al-bida') from the
Kharijites and the Rafidites did not choose it. Doing what was
rejected by the heretics is better than avoiding it.3
Narrations referring to the wiping of leather socks fall into two strongly opposing
categories of either allowing it or rejecting it. According to Ibn Hajar, many Hadith
4 Dr Majid al-Kaylan'i, Hakadha ZaharaJil Salah al-Din, pp.46-47.
5 Ibn Hajar al-'Asqalani", Fath al-Bari, 1/306.
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scholars asserted that narrations confirming that the practice was permitted were
mutawatirah:
Some collected the names of its narrators [among the Companions]
and there are more than eighty of them."6
Al-Kattani included the narrations permitting the practice in the mutawatir category
in his book Nazm al-Mutanathir.1
However, Itfayyish, an Ibadite, asserted that all those narrations were either
forged or weak..8 Jabir ibn Zayd, a Successor, narrated from two Companions,
'A'ishah and 'Abd Allah ibn 'Abbas, who were well acquainted with the Prophet's
actions, that each of them said:
I have never seen the Messenger of Allah wiping his leather
socks."9
Although it was narrated that many of the Companions permitted the wiping of
leather socks, at the same time it is also narrated that they rejected the practice. This
contradiction was confirmed by Ibn al-Mundhir.10
6 Ibid.
7 Al-Kattani, Muhammad, Nazm al-Mutanathir 1/60.
8
Na§ir al-Bahlani, Nithar al-Jowhar, 1/360.
9 Al-Rabi', al-Jami' al-Sahih, 1/62.
10 Ibn Hajar, Fathal-Bar'i, 1/305.
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Nevertheless, it is very strange to find two contradictory narrations about Jabir
ibn Zayd and al-Hasan al-Basri, who were close friends living in the same city,
Basrah. According to Jabir ibn Zayd:
I met many of the Companions of the Messenger of Allah (may
blessings and peace of Allah be upon him), and I asked them: "Did
the Messenger of Allah (may blessings and peace of Allah be upon
him) wipe his leather socks?"
They replied: "No."
Jabir said: "How can a man wipe his leather socks when
Allah asked us to wash [the feet themselves]? Only Allah really
knows what our opponents are narrating."11
Meanwhile, it was narrated about al-Hasan that he said:
Seventy of the Companions told me that wiping the leather socks
was permitted!"12
According to Abii Hurayrah, The Messenger of Allah (may blessings and peace of
Allah be upon him) said:
Prayer is invalidated13 by a woman, a donkey or a dog.'"14
However, it was also narrated via Abu Hurayrah himself that the Messenger of Allah
(may blessings and peace ofAllah be upon him) said:
11 Al-Rabi', al-Jami' al-Saihih, 1/62.
12 Ibn Hajar, Fathal-Bari, 1/306.
13 This means that if any of the beings mentioned in the hadith - a woman, a donkey or a dog
- passed in front of someone praying, then that prayer would be invalid and would have to
be repeated from the beginning.
14 Al-Bukhari, al-Janii' al-Sah'ih, 1/192; Muslim, al-Jami' al-Sahih, 1/365. In Muslim's
Sahih, there is a narration from Abu Dharr which listed, in addition to a woman and a
donkey, a black dog. When the narrator asked Abu Dharr, "Why a black dog [in particular],
and not a red or a yellow one?" he replied: "Because the black dog is Satan!"
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Prayer is not invalidated by either a woman, a donkey or a dog."15
The truth is that both narrations are forged. When 'A'ishah was told the first
narration, she condemned it strongly, saying:
Do you compare us [women] to donkeys and dogs? I swear by
Allah that the Messenger of Allah (may blessings and peace of
Allah be upon him) prayed while I was asleep in bed between him
and the Qiblah."16
Clearly, this means that the presence of a woman does not invalidate prayer. It is also
obvious that the second narration, which is considered forged by many Hadith
scholars such as Ibn al-Jawzi,17 was fabricated in reaction to the first one.
Among the cases that have provoked marked differences in opinion among
scholars of Islam is that of reciting the basmalah (bismi Allah al-Rahman al-Rahim),
before reciting Stirat al-Fatihah during the prayer. Should the basmalah be recited
aloud or silently?
The Ibadites and the Shafi'ites assert that it must be recited in a whisper when
the Fatihah is recited silently and aloud when the Fatihah is recited aloud.18 The
Hanafites and Hanbalites assert that it must always be recited in a whisper whether
the Fatihah is recited aloud or in a whisper.19 The Malikites assert that it must not be
15 'Abd al-Rahman al-Jawzi, al- 'Hal al-Mutanahiyah, 1/446.
16 Al-Bukhari, al-JamV al-Sahih, 1/192.
17
Al-Jawzi, al-'Ilal al-Mutanahiyah, 1/446.
18 Al-Mawsti'ah al-Fiqhiyyah, 16/182; 'Abd Allah al-Salimi, Ma 'arij al- 'Amal, 8/87.
19 Al-Maws ti'ah al-Fiqhiyyah, 16/181.
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recited at all, whether the Fatihah is recited aloud or in a whisper. Finally, the
Shi'ites assert that it must always be recited aloud, whether the Fatihah is recited
aloud or in a whisper.20
This is a simple example of the many cases offiqh about which there might be
more than one opinion owing to contradictory evidence. However, there were
fanatics who adhered so strongly to their doctrine that they could not tolerate any
difference of opinion, even to the extent of preventing imams in the mosques from
praying according to other doctrines. As mentioned above, the supporters of the
Hanbalites in Baghdad demonstrated against the imams who recited the basmalah
aloud and forced them to abandon the practice.21
The narrations referring to the opinions of the Prophet, the Companions and the
Successors concerning this topic are very contradictory. It was narrated that 'Abd
Allah ibn 'Abbas said:
The Messenger of Allah (may blessings and peace of Allah be
upon him) recited it [the basmalah] aloud."
In contrast, it was narrated that Abu Hurayrah said:
The Messenger of Allah (may blessings and peace of Allah be
upon him) did not recite it aloud."
20 Al-Salimi", Ma'arij al-'Amal, 8/88.
21 Ibn al-Athi'r al-Shayban'i, al-Kamilfial-Tarikh, 8/129.
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Al-Tirmidhi narrated that the opinion that the basmalah must be recited in a whisper
even when the Faitihah is recited aloud was supported by the majority of the
scholars from the Companions and the Successors, including the four caliphs - Abu
Bakr, 'Umar, 'Uthman and 'All - and 'Ammar ibn Yasir. However, al-Nawawi
narrated a completely contradictory opinion - that the basmalah must be recited
aloud when the Fatihah is recited aloud - stating that it was supported by the very
same scholars, Abu Bakr, 'Umar, 'Uthman and 'All - and 'Ammar ibn Yasir22.
Muslim narrated that Anas ibn Malik said:
I prayed behind the Prophet (may blessings and peace of Allah be
upon him), Abu Bakr, 'Umar and 'Uthman. They all used to begin
the prayer with al-hamdu li Allah rabbi al- 'alam 'm. They did not
say bismi Allah al-Rahman al-Rahim at the beginning of the
recitation or at its end.22
This hadith is criticized and considered weak by many Hadith scholars, such as
al-Shafi'i, al-Daraqutni, al-Khatib al-Baghdadi, al-Bayhaqi and others.24 The reason
is that the narrator added the last sentence: "They did not say bismi Allah al-Rahman
al-Rahim at the beginning of the recitation or at its end". Without this addition, the
hadith means that the people mentioned used to begin the prayer with Surat
al-Fatihah - not with any other surah - and it was commonly known as al-Hamdu li
Allah Rabbi al- 'Alamih because that was the first verse of the surah. Therefore, there
is no mention of whether they used to recite bismi Allah al-Rahman al-Rahim. It
22 Al-Mcrwsii'ah al-Fiqhiyyah, 16/182.
23 Muslim, al-Jami' al-Sahih, 1/299.
24 Sa'i'd al-Qanniibi, al-Tiifan al-Jarif 3/224.
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appears that the narrator misunderstood the narration, assuming that Anas was
referring to the recitation of bismi Allah al-Rahman al-Rahim, and so added the last
sentence according to his interpretation. Many Hadith scholars, such as al-Shafi'l,
consider the addition a forgery.25
In later years, there appeared practices that had been unknown among the
Arabs during the time of the Prophet. Consequently, there were no hadiths referring
to them specifically, although a judgement might be based on a hadith concerning
earlier analogous cases.
One example is that of chess. This was originally a Persian game, which was
not played by the Arabs during the time of the Prophet. However, when the Islamic
Empire expanded to include Persia, the Muslims became acquainted with it. Scholars
of Islam hold different views about chess. Some assert that it is forbidden, whereas
others assert that it is permitted. However, what has been confirmed is that the
Prophet did not specifically forbid it or permit it. This fact is supported by many
Hadith scholars, such as al-'Ajltini who said:
There is no sound hadith about playing chess."26
According to Ibn Qayyim al-Jawziyyah:
The narrations about playing chess, either permitting it or
forbidding it, are all lies attributed to the Messenger of Allah (may
blessings and peace of Allah be upon him).27
25 Ibid., 3/239.
26 Muhammad al-'Ajliin'i, Kashfal-Khaja', 2/568.
27 Ibn Qayyim al-Jawziyyah, al-Manar al-Mun'if, 1/134.
193
Both al-Shawkani and al-Miisili said:
• 28
There is no confirmation [from the Prophet] about this matter.
Nevertheless, there were many hadiths narrated — and attributed to the Prophet —
about playing chess. For instance, it was narrated that the Prophet said:
He who plays chess is incriminated.29
He who plays chess commits polytheism.30
Every day Allah gives 360 looks [of mercy]. However, he does not
look at the chess player.3'
It was narrated via Abu Hurayrah:
The Prophet (may blessings and peace of Allah be upon him)
passed by some people playing chess and said: "What is this
chessboard? Have I not forbidden it? Allah curses the one who
plays it."32
Another narration attributed to the Prophet was that he said:
The chess player is like the person who eats pork. The spectators of
the chess players are like those who touch pork with their hands.33
28 'All al-Shawkani, al-Fawa'id al-Majmu'ah, 1/507; Muhammad al-Miisili, al-Mughni 'an
al-Hifzwa al-Kitab, 1/505.
29 Al-'Ajluni, Kashfal-Khafa\ 2/263; 'All al-Qari, al-Masnu', 1/193.
30 Al-Shawkani, al-Fawa'id al-Majmu'ah, 1/507.
31 Al-Jawzi, al- 'Ilal al-Mutanahiyah, 2/783.
32 Ibid.
33
Al-Shawkani, al-Fawa'id al-Majmii'ah, 1/507.
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This means that a sin is committed not only by the chess players, but also by the
spectators.
Another classic example of forged narrations about practices appearing after
the time of the Prophet was that of the steam bath or sauna. Although the steam bath
was unknown in Arabia during the Prophet's lifetime, as confirmed by numerous
scholars,34 many narrations referring to it were attributed to the Prophet. Some
asserted that he forbade using it, whereas others contradicted them, stating that he
praised its use. Here are some examples:
What an excellent facility the steam bath is! It removes dirt and is a
reminder of the Last Day.35
What an excellent facility the steam bath is! When a Muslim enters
it, he asks for Paradise and seeks refuge [with Allah] from Hell.36
What an evil place the steam bath is! It is a place of nudity and
water that does not cleanse.37
'Ata' narrated the following:
Some women from Hims [a city in Syria] visited 'A'ishah. She
asked: "Are you some of the women who go to the steam baths?"
They replied: "We are."
Then 'A'ishah said: "I heard the Messenger of Allah (may
blessings and peace of Allah be upon him) saying, 'Every woman,
34A1-Jawzi, al- 'Ilal al-Mutanahiyah, 1/340; al-Jawzi, al-Mawdii'at, 2/8; al-Hut, Asna




Sh'irawayh, al-Firdaws bi Ma'thur al-Khitab, 4/260; Al-Tirmidhi, Muhammad Nawadir
al- 'Uyul, 2/119; al-Hut, Asna al-Matalib, 1/307.
37 Shirawayh, al-Firdaws bi Ma'thur al-Khitab, 3/33; ai-Jawz'f, al-'llal al-Mutanahiyah,
1/339; al-'Ajluni, Kashfal-Khafa', 1/347; Al-Dhahabi, Muhammad, M'izan al-Ftidal, 3/395
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who takes off her clothes outside her home, removes the veil which
is between her and Allah.'"38
There were some forged narrations mentioning that some of the Companions used
the steam bath in Medina during the Prophet's lifetime. It was narrated:
The Prophet saw Abu Bakr al-Siddi'q and 'Umar ibn al-Khattab
coming out of the steam bath and said to them: "It is good to have
a steam bath!"39
The following was also narrated via 'Umm al-Darda':
The Messenger of Allah (may blessings and peace of Allah be
upon him) once met her and said: "O Umm al-Darda', where have
you come from?"
She replied: "From the steam bath."
Then the Messenger of Allah (may blessings and peace of
Allah be upon him) said: "Every woman, who takes off her clothes
[outside her home], removes the veil which is between her and
Allah."40
Moreover, there were narrations that the Prophet himself used the steam bath. It was
narrated via al-Zuhri that he said:
I entered the steam bath and I saw Anas ibn Malik in there. I said
to him [in surprise]: "Do you usually come to the steam bath?"
He replied: "I entered the steam bath and saw the Messenger
of Allah there wearing a loincloth. I was going to ask him about it,
but he said, 'O Anas, I have forbidden entering the steam bath only
without a loincloth.'"41
38 Al-Jawz'i, 'Abd al-Rahman, al- 'Ilal al-Mutanahiyah, 1/342.
'9
Al-'Ajluni, Kashf al-Khafa\ 2/47; al-Shawkani, al-Fawa'id al-Majmii'ah, 1/433; 'All
al-Qari, al-Asrar al-Marfii'ah, 1/239.
40 Al-Jawz'i, al-'Ilal al-Mutanahiyah, 1/340.
41 Al-Jawz'i, al-Mawdu'at, 2/8. Ibn 'Arraq. Tanzih al-Shari'ah al-Marfii'ah, 2/67. Al-Suyiiti.
Al-La'all al-Masnu'ah, 2/7.
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Many Hadith scholars, such as Ibn al-Jawzi, al-Musili and al-'Ajliini, confirmed that
there is not a single sound hadith mentioning this practice and they considered every
narration about it attributed to the Prophet to be forged.42
42 Al-Jawz'f, al-'Ilal al-Mutanahiyah, 1/339-343; al-'Ajliin'i, Kashf al-Khafa\ 2/566;
al-Musil'f, al-Mughn 'i 'an al-Hifzwa al-Kitab, 1/347.
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Conclusion
The principal results of this study can be summarized as follows.
The conflict among the Muslims began immediately after the death of the
Prophet. Although there had been some differences among them during the Prophet's
lifetime, they were solved as soon as he had given his decision.
The conflict increased and became particularly intense during the rule of the
third caliph, 'Uthman ibn 'Affan.
After the assassination of 'Uthman, the conflict developed into open warfare
between groups and doctrines. Political parties were formed, with 'AH, Mu'awiyah,
the Umayyads, the Abbasids, etc., each having their own supporters. There appeared
groups based on dogmas: the Kharijites, Shi'ites, Ahl al-Sunnah wa al-Jama'ah, and
the Mu'tazilites. There were different doctrines offiqh, represented by the Ibadites,
Zaydites, Malikites, Hanafites, and the Shafi'ites, etc.
Each group and doctrine had its own way of thinking and supporting evidence.
Its attitude was that its followers and evidence were right and everyone else was
wrong, and various strategies were employed to confirm its views.
Some doctrines soon disappeared owing to lack of support for their thought and
opinions. Others continued to exist for some time, a few of which are still alive and
well today.
Doctrinal conflict affected every aspect of Muslim society, including the
science of Hadith.
Muslims place a high value on Hadith because it consists of the saying, deeds
and sanctions of the Prophet, who was infallible. All Muslims consider the Hadith
the second source of Islamic Law after the Noble Qur'an.
Many Islamic groups decided to reject other people's narrations because they
classified them as the "narrations of heretics" and therefore doubtful and
unacceptable.
Heretics were not welcome to attend the lectures or classes of those who had
different opinions.
Some Muslims decided to support their opinions by forging narrations and
attributing them to the Prophet. This led to the existence of thousands of forged
narrations that had never been uttered by him.
The forgers of narrations chose to attribute their fabrications specifically to the
Prophet because it facilitated their acceptability by Muslim society. Prophetic narra¬
tions were accorded a high status by Muslims owing to his infallibility and his
knowledge of the transcendental.
The misuse of the Hadith took various forms as follows.
1. Narrations that had never been uttered by Prophet Muhammad were forged in
his name and then passed off with a sound or a good 'isnad (chain of
transmission) after it was clear that there was no evidence to support the
opinion of the forger.
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2. Words or sentences might be changed or added to an existing narration, thus
altering its original meaning to suit a particular aim.
3. An isnad might be manipulated to hide the weakness of a narration and give it
the appearance of authenticity by omitting the names of weak narrators, hiding
their original names, or giving them unknown names or even the names of
famous reliable narrators.
4. An authentic narration by the Prophet might be explained by a scholar in a
particular way that supported his opinion.
5. There were those who accepted a weak narration or rejected a sound narration
because the former supported a particular opinion or the latter contradicted it.
The aims of a forger of doctrinal narrations can be divided into three types:
support of doctrinal opinions, disparagement of others, or glorification of the
doctrine.
Doctrinal conflict had a marked effect on the quality of the narrations that the
adherents of particular doctrines collected and transmitted. The effect was noticeable
from two aspects: the subject of the narrations and their asariid.
There have been many views expressed concerning the question of whether to
accept the narrations of heretics.
The conflict between scholars of Islam over whether to accept or reject the
narrations of heretics had a strong influence on the use of the Hadith as evidence.
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The aspects of Islam which have been most strongly affected by doctrinal
conflict are 'aqidah, fiqh, and manaqib (virtues), because they have provoked the
widest differences in the views ofMuslim society.
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Biographies
A1-'Abbas ibn 'Abd al-Muttalib (52 bh — 32ah/573-653 ac): Abti al-Fadl,
al-'Abbas ibn 'Abd al-Muttalib ibn Hashim al-Qurashi was born in Makkah and
was the great-grandfather of the Abbasids. He became a Muslim before the
Hijrah. However, he remained in Makkah to give information to the Prophet about
the unbelievers. He died in Medina.1
'Abd Allah ibn 'Abbas (3 bh-68 ah/618-687 ac): 'Abd Allah ibn 'Abbas ibn 'Abd
al-Muttalib al-Hashimi al-Qurash'i was a cousin of the Prophet. He was a scholar
of Interpretation of the Qur'an, Hadith and fiqh, and, of all the Companions, he
narrated the highest number of hadiths.2
'Abd Allah ibn Mas'iid (d. 32 ah/653 ac): Abu 'Abd al-Rahman, 'Abd Allah ibn
Mas'iid ibn Ghafil al-Hudhali was one of the scholars among the Companions. He
moved to Kufa and then to Medina, where he died.3
'Abd Allah ibn 'Umar (10 bh-73 ah/613-692 ac): 'Abd Allah ibn 'Umar ibn
al-Khattab al-'Adawi al-Qurashi was one of the scholars of Hadith and fiqh
among the Companions.4
1 Ibn Hajar al-' Asqalan'i, al- 'IsabahfiTamy'iz al-Sahabah, 3/631.
2 Ibn Hajar, al- 'Isabah fiTamy'rz. al-Sahabah, 4/141; al-Asbahani, Hilyat al-Awliya', 1/314.
3 Al-Asbahani, Hilyat al-Awliya', 1/124—139; Ibn Hajar, Taqrib al-Tahdhib, p.323.
4 Al-Asbahani, Hilyat al-Awliya', 1/292; Al-Zirikli, al A 'lam, 4/108.
'Abd Allah ibn Wahb al-Rasibi (d. 38 ah/658 ac): 'Abd Allah ibn Wahb al-Rasib'i
al-Azdi was a close supporter of'All during his battles. However, he deserted 'All
when the latter accepted the Arbitration. Ahl al-Nahrawan chose him as their
caliph. He was killed at the Battle of al-Nahrawan.5
'Abd Allah ibn al-Zubayr (1-73 ah/622-692 ac): Abu Bakr, 'Abd Allah ibn
al-Zubayr ibn al-'Awwam al-Asadi al-Qurashi was recognized as caliph in 64
ah/683 ac and he ruled Egypt, Hijaz, Yemen, Khorasan and Iraq. Then the
Umayyads attacked him and he was killed in Makkah.6
'Abd al-Rahman ibn 'All = Al-Jawzi
'Abd al-Rahman ibn Abi Bakr = Al-Suyiiti.
'Abd al-Rahman ibn Mahdi = Ibn Mahdi
Abu 'All al-Jabba'i (235-303 ah/849-916 ac): Abu 'All, Muhammad ibn 'Abd al-
Wahhab ibn Salam al-Jabba'i' was born in Basrah. He was one of the most famous
scholars of the Mu'tazilites. He died in Basrah, leaving a large volume on the
interpretation of the Qur'an.7
5 Al-Zirikli, alA 'lam, 4/143.
b Al-Asbahani, Hilyat al-Awliya', 1/329-347; Ibn Hajar, Taqrib al-Tahdhib, p.303.
7 Al-Zirikli, alA 'lam, 8/108-109.
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Abu Bakr ibn 'Ayyash (d. 194 ah/770 ac): Abu Bakr ibn 'Ayyash ibn Salim
al-Asadi al-Kiifi was a memorizer of hadiths. Although his memory was sound for
most of his life, it became unreliable in old age.8
Abu Bakr al-Siddiq (51 bh-13 ah/573-634 ac): Abu Bakr, 'Abd Allah ibn Abi
Quhafah, 'Uthman ibn 'Amir al-Timimi al-Qurashi was the first person to accept
Islam. He accompanied the Prophet on the Hijrah and, on the death of the Prophet,
took over as the first caliph of the Muslims until his own death.9
Abu Da'iid = al-Sijistan'i
Abu Han'ifah (d. 150 ah/767 ac): Abu Hanifah al-Nu'man ibn Thabit al-Tami'mi
came from Kufa in Iraq. He was the founder of the School ofAl-Ra 'y and was one
of the four Imams ofAhl al-Sunnah.10
Abu al-Hasan al-Ash'ari (260-324 ah/874-936 ac): Abu al-Hasan, 'All ibn Isma'i'l
al-Ash'afi was born in Basrah. He was a great scholar. It was said that he
produced 300 compilations, among which are Maqalat al-Islamiyym and
al-Ibanahfi 'U§ul al-Diyanah.11
8 Yiisuf al-Mizzi, Tahdhib al-Kamal, 33/129—135; Ibn Hajar al-'Asqalani, Taqrib
al-Tahdhib, p.624.
9 Abu Nu'aym al-Asbahani, Hilyat al-Awliya', 1/28-38; Ibn Hajar, Taqrib al-Tahdhib,
p.313;.
" Abii Nu'aym al-Asbahani, Hilyat al-Awliya', 1/38-55; Ibn Hajar, Taqrib al-Tahdhib,
p.412.
10 Ibn Abi' al-Wafa', al-Jawahir al-Mudiyyah, 1/49-63; Ibn Khillikan, Wafayat al-A'yan,
5/405.
11 Al-Dhahabi, Siyar A 'lam al-Nubla', 15/85-90; al-ZiriklI, al A 'lam, 4/263.
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Abii Hurayrah (21 bh - 59 ah/602-679 ac): the "Father of the Kitten" as he was
usually known. 'Abd al-Rahman ibn Sakhr al-Daws'i became a Muslim in 7
ah/629 ac. He produced the highest number of narrations among all the
Companions.12
Abu Miisa al-Ash'ari (21 bh^14 ah/602-665 ac): Abu Miisa, 'Abd Allah ibn Qays
ibn Sallm al-Ash'arT was originally from Yemen. On hearing about Islam, he
moved to Makkah, where he became a Muslim. Later, he became the governor of
Yemen, then of Kufa. At the Battle of Siffin he was one of the two arbitrators. He
died in Kufa.13
Abu Talib ibn 'Abd al-Muttalib (85-3 bh/540-620 ac): 'Abd Manaf ibn 'Abd
al-Muttalib ibn Hashim al-Qurashi was the Prophet's uncle and 'All's father. He
became the guardian of the Prophet after the latter's grandfather died, and
supported him until his own death.14
Abu 'Ubaydah ibn al-Jarrah (40 bh - 18 ah/583-639 ac): Abu 'Ubaydah, 'Amir
ibn 'Abd Allah ibn al-Jarrah al-Fahri al-Qurashi was born in Makkah and became
a Muslim during the early years of Islam. He was the leader of the Muslim army
which conquered Syria. He remained in that country until his death in a
pestilence.15
12 Ibid., 7/348; Yiisuf al-Mizzi, Tahdhib al-Kamal, 34/366-379.
13 Al-Asbahani'. Hilyat al-Awliya\ 1/256-264; Ibn Hajar, Taqrib al-Tahdhib, p.318.
14 Al-Zirikl*i, alA 'lam, 4/166.
15 Al-Asbahani, Hilyat al-Awliya', 1/100-102; Ibn Hajar, Taqrib al-Tahdhib, p.288.
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Abu Yiisuf (113-182 ah/731-798 ac): Abu Yiisuf Ya'qiib ibn Ibrahim ibn Hab'ib
al-An§ari al-Kiifi was born in Kufa and was known as the friend of Abu Hani'fah.
He held the post of judge during the administrations of al-Mahdi, al-Hadi and
al-Rashi'd until his death in Baghdad. His compilations included al-Kharaj,
al- 'Athar and al-Jawami '.16
Abu Zar'ah (d. 264 ah/878 ac): Abii Zar'ah, 'Ubayd Allah ibn 'Abd al-Kafim
al-Makhzumi was a great memorizer and scholar ofHadith.17
'Ahmad ibn Hanbal (164-241 ah/780-855 ac): 'Ahmad ibn Hanbal 'Ahmad ibn
Muhammad ibn Hanbal al-Shaybani was born in Baghdad although his family
came from Marw. From his childhood he sought knowledge. To this end, he
travelled to Kufa and Basrah in Iraq, as well as to Makkah, Medina, Syria,
Yemen, Morocco, Algeria and other countries. He compiled the Musnad,18
'A'ishah (13 bh-58 ah/605-675 ac): 'A'ishah bint Abi Bakr al-Siddiq, the first
caliph of the Muslims. The Prophet married her in 2 ah. She was a renowned
scholar of Interpretation, Hadith and fiqh}9
16 Al-Khatib al-Baghdadi, Ta'rikh Baghdad, 8/242; Khayr al-Din al-Zirikli, al A 'lam, 8/193;
Aisha Bewley, Glossary ofIslamic Terms, p. 167.
17 Al-Khatib al-Baghdadi, Ta'rikh Baghdad, 10/326; Al-Dhahabi, Tadhkirat al-Huffaz,
2/557-559; Ibn Hajar al-'Asqalani, Tahdhib al-Tahdhib, 7/28-30.
18 Muhammad al-Dhahab'i, Tadhkirat al-Huffaz, 1/431; al-Asbahan'i, Hilyat al-Awliya',
9/161; Khayr al-Dln, al A'lam, 4/108.
19 Ibn Hajar, al-'Isabah fi'Tamyrz al-Sahabah, 8/231; al-Asbahan'i, Hilyat al-Awliya', 2/43;
Khayr al-DTn al-Zirikl'i, al-'Alam, 3/240.
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'Alqamah ibn Qays (d. 62 ah/681 ac): Abu Shibl, 'Alqamah ibn Qays ibn 'Abd
Allah al-Nakh'i al-Hamadam was a leading scholar of Hadith and fiqh. He died in
Kufa.20
'Amr ibn al-'As (30 bh-58 ah/574-664 ac): 'Amr ibn al-'As ibn Wa'il al-Sahmi
al-Qurashi was renowned for his intelligence. He became a Muslim before the
conquest of Makkah. Later, during the caliphate of 'Umar, he became the
governor of Egypt. He supported Mu'awiyah, who, as caliph, allowed him to
continue in his post until his death.21
'Amr ibn Kalthum (d. 40 bh/584 ac): Abii al-Aswad, 'Amr ibn Kalthum ibn Malik
al-Taghlubi was the leader of his tribe and an excellent poet. He was renowned for
his pride.22
Anas ibn Malik = Ibn Malik
Al-Ash'ari = Abu al-Hasan al-Ash'ari
Al-Ash'ari = Abu Miisa al-Ash'ari
20
Al-Zirikli", al A 'lam, 4/248.
21 Ibn Hajar, Taqrib al-Tahdhib, p.423.
22 Al-Zirikli, alA'lam, 5/84, Al-Tabfizi, Sharh Diwan al-Hamasah 1/182.
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Al-'Asqalani (d. 806 ah/1404 ac): Abii al-Fadl, Shihab al-DTn, 'Ahmad ibn 'All ibn
Hajar al-'Asqalan'i came from 'Asqalan in Palestine. He was a leading scholar of
Hadith and produced numerous compilations such as Fath al-Bari' and Tahdhib
al-Tahdhib.13
Al-Aswad al-Nakh'i (d. 75 ah/694 ac): al-Aswad ibn Yazid ibn Qays al-Nakh'i was
a great scholar offiqh and was particularly renowned in Hadith. He died in Kufa.24
Al-A'war = Al-Harith al-A'war
Al-Baghdadi" = Al-Khati'b
Al-Basr'i (21-110 ah/642-728 ac): al-Hasan ibn Yasar al-Basri was an ascetic and a
scholar of Hadith and fiqh.25
Al-Bazzar (d. 292 ah/904 ac): Abii Bakr, 'Ahmad ibn 'Amr ibn 'Abd al-Khaliq
al-Bazzar was born in Basrah. He was a leading scholar of Hadith. He died in
Ramlah.26
23 Al-Sakhwi, al-Tkrw' al-Lami \ 2/36; Ibn al-'Imad, Shatharat al-Dhahab, 7/270; al-Zirikli,
alA 'lam, 3/344-345.
24
Al-Zirikli, alA 'lam, 1/330.
25
Al-Dhahabi, Tadhkirat al-Hujfaz, 1/71; Ibn Hajar al-'Asqalani, Tahdhib al-Tahdhib,
2/243; Abu Nu'aym al-Asbahan'i, Hilyat al-Awliya, 2/131-161; Aisha Bewley, Glossary of
Islamic Terms, p.240.
26 Al-Zirikl'i, alA 'lam, 1/189.
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Bilal al-Habashi (d. 20 ah/641 ac): Abu 'Abd Allah, Bilal ibn Rabah al-Habashi
came from Ethiopia. Although he had been the Prophet's special mu'adhdhin, he
refused to continue performing the adhan after the Prophet's death. He died in
Damascus.27
Al-Bukhari (194-256 ah/810-870 ac): Muhammad ibn Isma'il ibn Ibrahim
al-Bukhari was born in Bukhara and travelled far and wide to seek knowledge and
collect hadiths. He compiled his famous book al-Jami' al-Sahih. He died in
Samarqand.28
Al-Daraqutni, (306-385 ah/919-995): Abu al-Hasan, 'All ibn 'Umar ibn 'Ahmad
al-Daraqutni' was from Baghdad. He was a scholar of Hadith and compiled many
books such as al- 'Ilal and Sunan al-Daraqutni?9
Al-Dimashqi = Ghaylan al-Dimashqi
Al-Dimashqi = Ibn Kathi'r.
Al-Fakhar al-Razi = al-Zamakhshar'i
Al-Farisi = Salman al-Farisi
Farqad al-Sabkhi (d. 131 ah/748 ac): Abu Ya'qiib al-Sabkhi' al-Basri a narrator of
Hadith. However, there are differing views of his authenticity.30
27 Abu Nu'aym al-Asbahani, Hilyat al-Awliya1 /148-151.
28 Al-Dhahabi", Tadhkirat al-Huffaz, 2/555; Al-Khatib al-Baghdad'i, Ta'rikh Baghdad, 2/4;
Khayr al-DTn al-Zirikl'i, al-'Alam, 6/34; Aisha Bewley, Glossary ofIslamic Terms, p. 106.
_t> Al-Khatib al-Baghdad'i, Ta'rikh Baghdad, 12/34; Muhammad al-Dhahabi, Tadhkirat
al-Huffaz, 3/991; Khayr al-DTn al-Zirikli, alA 'lam, 4/314.
209
Fatimah bint al-Nabl (18 bh-11 ah/605-632 ac): The Prophet's daughter, Fatimah
bin Muhammad ibn 'Abd Allah al-Hashimiyyah al-Qurashiyyah married 'All ibn
Abi Talib when she was 18 years old. She died six months after the Prophet.31
Fitr (d. 153 ah/768 ac): Abu Bakr, Fitr ibn Khalifah al-Hannat al-Kiifi was a
narrator of hadiths. However, views differ about his authenticity.32
Ghaylan al-Dimashqi' (d. 116 ah/731 ac): Abu Marwan, Ghaylan ibn Muslim
al-Dimashqi was, after Ma'bad al-Juhani, the second most important of the
Qadarites. He was executed.33
Goldziher (1266-1340 ah/1850-1921 ac): Ignaz Goldziher was born in Stuhl-
weissenburg (Szekesfehervar) in Central Hungary. He visited Syria, Palestine and
Egypt and became a famous orientalist. He died in Budapest.34
Al-Habashi' = Bilal al-Habashi"
Al-Harith al-A'war (d. 165 ah/781 ac): Abu Zuhayr, al-Harith ibn 'Abd Allah,
al-A'war al-Hamadani al-Kiifi was a narrator of hadiths. However, there are
differing views of his authenticity.35
Al-Hasan = Al-Basri
j0 Yiisuf al-Mizzi, Tahdhib al-Kamal, 23/164—166; Ibn Hajar al-'Asqalani, Taqrib
al-Tahdhib, p.444.
31 Ibn Hajar, al- 'Isabah, 8/53-59.
32 Muhammad al-Dhahabi, M'izan al- 'I'tidal, 5/441-442.
JJ Al-Zirikli. al A 'lam, 15/124.
Al-Zirikli, al A 'lam, 1/84; httn://en.wikinedia.org/wiki/lenaz Goldziher
46 Al-Khat'ib al-Baghdad'i, Tarikh Baghdad, 11/458; Ibn Hajar al-'Asqalan'i, Tahdhib
al-Tahdhib, 7/295-301; Al-Zirikli, alA'lam, 4/303.
'5 Ibn Hajar al-'Asqalan'i, Tahdhib al-Tahdhib, 2/127.
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Ibn 'Abbas = 'Abd Allah ibn 'Abbas
Ibn Ab'i Layla (d. 148 ah/767 ac): Muhammad ibn 'Abd al-Rahman ibn Abi Layla
al-Kiifi was a scholar of the Madrasat al-Ra'y. He became the judge of Kufa.36
Ibn Daqiq al-'id (625-702 ah/1228-1302 ac): Abii al-Fath Muhammad ibn 'All
al-Qushayri was widely known as Ibn Daqiq al-'Id. He was a scholar of 'u§ul
al-fiqh and Hadith. He died in Cairo. Among his compilations of hadiths is Ihkam
al-'Ahkam,37
Ibn al-Jawzi (508-597 ah/1114-1201 ac): Abu al-Faraj 'Abd al-Rahman ibn 'All
al-Jawz'i came from Baghdad. He was a great scholar of tafsir, Hadith and history,
producing numerous compilations.38
Ibn Kharash (d. 98 ah/814 ac): Abu al-Salt, Shihab ibn Kharash ibn Hawshab
al-Shaybani was a memorizer of Hadith.39
Ibn Mahdi (135-198 ah/752-814 ac): Abii Sa'id, 'Abd al-Rahman ibn Mahd'i
al-'Anbari al-Basri was a leading memorizer of hadiths. He was born and died in
Basrah.40
" Ibn Khillikan. Wafayat al-A 'yan, 4/179; Ibn Hajar al-'Asqalan'i, Tahdhib al-Tahdhib,
9/260; Al-Zirikli, alA 'lam, 6/189.
37 Al-Katbi, Fawat al-Wafayat, 3/442; al-Zirikli, alA 'lam, 6/283.
38 Ibn Kathi'r, al-Bidayah wa al-Nihayah, 13/30-38; Ibn Khillikan, Wafayat al-A 'yan, 3/140;
al-Dhahab'i, Siyar A'lam al-Nubala', 21/365.
39 Al-Mizz'i, Tahdhib al-Kamal, 12/568; Ibn Hajar al-'Asqalani, Taqrib al-Tahdhib, p.269.
40 Al-Mizz'i, Tahdhib al-Kamal, 17/430-433; Al-Dhahabi, Siyar A'lam al-Nubala', 9/192—
209.
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Ibn Malik (10 bh-93 ah/612-712 ac): Anas ibn Malik ibn al-Nadr al-Ansari
al-Khazraji was one of the Companions who narrated a large number of
narrations.41
Ibn Mas'iid = 'Abd Allah ibn Mas'tid
Ibn Mindah (d. 395 ah/1005 ac): Abu 'Abd Allah, Muhammad ibn Ishaq ibn
Mindah al-'Abdi al-Asbahani' was a memorizer of hadiths and produced many
compilations.42
Ibn al-Musayyib (1-94 ah/622-711 ac): Sa'id ibn al-Musayyib al-Makhziimi
al-Qurashi, a scholar ofHadith andfiqh, was renowned for his piety.43
Ibn Siri'n (d. 110 ah/729 ac): Abu Bakr, Muhammad ibn Si'ri'n al-Basri was among
the great scholars of the Successors. He was famous for his remarkable ability to
interpret dreams.44
41 Ibn Hajar, al- 'Isabah fiTamy'iz al-Sahabah, 1/275.
4j Ibn Sa'd al-Zuhri, al-Tabaqat al-Kubra, 5/88; Abu Nu'aym al-Asbahani, Hilyat
al-Awliya', 2/161; Al-Zirikli, al- 'A 'lam, 3/102.
44 Abii Nu'aym al-Asbahani, Hilyat al-Awliya', 2/263; Ibn al-'Imad al-Dimashqi, Shadharat
al-Dhahab, 1/138.
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Ibn Taymiyyah (661—728 ah/1263—1328 ac): Taqiy al-DTn, 'Ahmad ibn 'Abd
al-Halim ibn 'Abd al-Salam al-Harrani al-Dimashq'i was born in Harran in Syria.
He moved to Damascus, and then to Egypt. Owing to his opinions, he was
imprisoned several times. He produced many compilations, such as Minhaj
al-Sunnah al-Nabawiyyah and al-Siyasah al-Shar iyyah.45
Ibn 'Ulnar = 'Abd Allah 'Umar
Ibn al-Zubayr = 'Abd Allah ibn al-Zubayr
Ignaz = Ignaz Goldziher
Al-Jabba'i = Abu 'All al-Jabba'i
Al-Jahiz (163-255 ah/780—869 ac): Abu 'Uthman, 'Amr ibn Bahr ibn Mahbiib
al-Kinani al-Laythi was born and died in Basrah. He was a leading scholar of the
Mu'tazilites and produced numerous compilations such as al-Hayawan and
al-Bayan wa al-Tabym 46
Al-Juhan'i = Ma'bad al-Juhani
Kharijah ibn Zayd (29-99 ah/650-717 ac): Kharijah ibn Zayd ibn Thabit
al-An§ari was a great scholar offiqh. He died in Medina.47
47 Ibn al-'Imad al-Dimashqi, Shatdharat al-Dhahab, 6/80; Ibn Kathir al-Dimashqi,
al-Bidayah wa al-Nihayah, 14/135-140; Al-Zirikli, al A 'lam, 1/144.
46 Al-Zirikl'i, alA 'lam, 5/120.
47 Al-Zirikfi, alA 'lam, 2/293.
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Ma'bad al-Juhani (d. 80 ah/699 ac): Ma'bad ibn 'Abd Allah ibn 'All al-Juhani was
the first to examine qadar. He was killed by al-Hajjaj ibn Ytisuf in Medina.48
Malik (93-179 ah/712-795 ac): Imam Malik ibn Anas al-'Asbahi al-Himyari,
Imam ofMedina, was one of the four Imams of Ahl al-Sunnah. He was a scholar
of Hadith and fiqh and is particularly well known for his book al-Muwatpa \49
Al-Khat'ib (392^163 ah/1002-1071 ac): 'Ahmad ibn 'All ibn Thabit al-Baghdadi
came from Baghdad and was a scholar of Hadith and history. He left many
compilations such as Ta'rikh Baghdad and al-Kifayah.50
Al-Layth ibn Sa'd (94-175 ah/713-791 ac): Abu al-Harith, al-Layth ibn Sa'd ibn
'Abd al-Rahman al-Fahmi was born in Khorasan. He moved to Egypt, where he
remained until his death. He was a great scholar offiqh and Hadith.51
Al-Madi'n'i (d. 234 ah/849 ac): Abu al-Hasan, 'All ibn 'Abd Allah ibn Ja'far
al-Sa'di al-Madim was a scholar of Hadith and produced numerous
compilations.52
48 Al-Zirikli, alA 'lam, 7/282.
49 Abu Nu'aym, Hilyat al-Awliya', 6/316-355; Tadhkirat al-Huffaz, 1/207; Ibn Hajar,
Tahdhib al-Tahdhib, 10/5-8.
50
Al-Subk'f, Tabaqat al-Shafi'iyyah, 4/29; Ibn 'Asakir, Mukhtasar Ta'rikh Dimashq, 3/173;
Ibn Khillikan, Wafayat al-A'yan, 1/92.
51 'Ahmad al-Kalabidhi, Rijal Sahih al-Bukhar, 2/633; Ibn Hajar al-'Asqalani, Tahdhib
al-Tahdhib, 8/412.
47 Muhammad al-Dhahab'i, Tadhkirat al-Huffaz, 3/31; Ibn Hajar al-'Asqalani, Lisan
al-Mrzan, 5/703-706.
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Al-Maturidi (d. 333 ah/944 ac): Abu Manstir, Muhammad ibn Muhammad ibn
Mahmiid al-Maturidi was born and died in Samarqand. He compiled many books,
such as al-Tawhid and Awham al-Mu 'lazilah.53
Mu'awiyah ibn Abi" Sufyan (d. 73 ah/692 ac): Mu'awiyah ibn Abi Sufyan, Sakhr,
ibn Harb al-Amawi al-Qurashi became a Muslim after the conquest of Makkah.
He took over the caliphate of the Muslims in 40 ah/660 ac, a post that he held
until his death.54
Muhammad ibn Karram (d. 255 ah/869 ac): Abu 'Abd Allah, Muhammad ibn
Karram ibn 'Arraq al-Sijzi was the founder of the Karramites. He was born in
Sijistan, moved to Makkah and then to Nisabur, where he was imprisoned. When
he was released, he moved to Jerusalem, where he died.55
Muhammad ibn Maslamah (35 bh - 43 ah/589-663 ac): Abu 'Abd al-Rahman,
Muhammad ibn Maslamah al-Awsi al-Ansari became a Muslim after the Hijrah.
He was born and died in Medina.56
53
Al-Zirikli, al A 'lam, 7/19; 'Ahmad al-Harbi, al-Maturidiyyah, pp.93—114,
34 Ibn Hajar, al- 'Isabah fiTamyiz al-Sahabah, 6/120.
55
Al-Zirikli, al A 'lam, 7/10.
56 Al-Zirikli, al A 'lam, 7/97.
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Al-Mukhtar al-Thaqafi (1-67 ah/622-687 ac): Abii Ishaq, al-Mukhtar ibn Abi
'Ubayd ibn Mas'iid al-Thaqafi was originally from Ta'if in the Hijaz, from where
he moved to Medina. He fought the Umayyad caliphs to avenge the murder of
al-Husayn and was killed in Kufa.57
Al-Nakh'i = Al-Aswad al-Nakh'i
Al-Nawawi (631-676 ah/1233-1277 ac): Abu Zakariyya, Muhy'i al-DTn, Yahya ibn
Sharaf ibn Murri al-Nawawi' was born in the village ofNawa in Syria. He studied
in Damascus, where he stayed for 27 years. Then he returned to his home village,
where he died in 676 ah. His compilations included al-Minhaj fiSharh Sahi'h
Muslim ibn al-Hajjaj and al-Mojmii'fiSharh al-Muhadhdhab,58
Nawf (d. after 90 ah/after 709 ac): Abu Yazid, Nawf ibn Fadalah al-Himyari was
originally from Syria. He was a trustworthy transmitter of hadiths.59
Al-Nisabur'i (d. 258 ah/872 ac): Abu 'Abd Allah, Muhammad ibn Yahya ibn 'Abd
Allah al-Dhuhli al-Nisabiiri was a great memorizer and scholar of Hadith.60
57 Al-Ziriklii al-A 'lam, 7/200.
58 Ibn al-'Imad al-Dimashqi, Shadharat al-Dhahab, 5/354; 'Abd al Wahhab al-Subki,
Tabaqat al-Shafi 'iyyah al-Kubra, 8/395-400; Al-Zirikli, al- A 'lam, 8/149-150.
Yiisuf al-Mizz'i, Tahdhib al-Kamal, 30/65; Ibn Hajar al-'Asqalani, Taqrib al-Tahdhib,
p.567.
60 Al-Dhahabi, Tadhkirat al-Huffaz, 2/530-532; Ibn Hajar al-'Asqalani. Tahdhib al-Tahdhib.
9/441—444.
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AI-Nisaburi (204-261 ah/820-875 ac): Muslim ibn al-Hajjaj ibn Muslim
al-Qushayri al-Nisabiiri was a scholar of Hadith. He compiled his famous book
al-Jami' al-Sahi'h, as well as other books such al-Kuna wa al-Asma '.61
Al-Nu'man ibn al-Mundhir (d. 15 bh/608 ac): Abii Qabiis, al-Nu'man III ibn
al-Mundhir IV ibn Imri' al-Qays al-Lakhmi was one of the famous kings of Al-
Hirah, part of the Persian Empire. He succeeded to the throne in 592 AC.
However, he aroused the wrath of the Persian Emperor, who had him put to
death.62
Ntir al-Dln al-Salimi (d. 1332 ah/1914 ac): 'Abd Allah ibn Humayd ibn Salltim
al-Salimi al-'Umani was born in Rustaq in Oman and became blind at the age of
12. He died in Nizwa, leaving numerous compilations, such as Ma'arij al- 'Amal,
Tuhfat al-A 'yan and Sharh al-Jami' al-Sahi'h.a
Qatadah (61-118 ah/680-737 ac): Abu al-Khattab, Qatadah ibn Da'amah ibn
Qatadah al-Sadtisi was born and died in Basra. He was a scholar of tafsir and
Hadith.64
61 Al-Dhahabi, Tadhkirat al-Hujfaz, 2/530-532; Ibn Hajar al-'Asqalan'i, Tahdhib al-Tahdhib,
9/441-444; Aisha Bewley, Glossary ofIslamic Terms, p.109.
62 Al-Zirikli, alA 'lam, 8/43.
63 Muhammad al-Salimi, Nahdat al-A 'yan, pp. 118-134; Al-Zirikli, al A 'lam, 4/84.
64 Ibn Hajar al-'Asqalan'i, Tahdhib al-Tahdhib, 8/315.
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Al-Qasim ibn Muhammad (37-107 ah/657-725 ac): Abu Muhammad, al-Qasim
ibn Muhammad ibn Abi Bakr al-Siddiq al-Taym'i al-Qurash'i was a great scholar
of Hadith and fiqh. He was born in Medina and died somewhere between Makkah
and Medina.65
Al-Qattan = Yahya ibn Sa'id
Al-Rasibi = 'Abd Allah ibn Wahb al-Rasibi
Al-Rtimi = Suhayb al-Rumi
Al-Sabkhi = Farqad al-Sabkhi
Al-Salimi = Nur al-Dln al-Salimi
Sa'd ibn 'Ubadah (d. 14 ah/635 ac): Abu Thabit, Sa'd ibn 'Ubadah ibn Dulaym
al-Khazraj'i al-Ansari became a Muslim before the Hijrah. After the death of the
Prophet, he was the Ansaris' choice of caliph of the Muslims. However, he did
not succeed to the caliphate. He left Medina during 'Umar's caliphate and died in
Syria.66
Sa'id ibn al-Musayyib = Ibn al-Musayyib
65
Al-Zirikli, al A 'lam, 5/181.
66 Ibn Hajar al-'Asqalani, Taqrib al-Tahdhib, p.231.
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Salman al-Faris'i (d. 36 ah/656 ac): Salman al-Faris'i was one of the Zoroastrians of
'Asfahan in Iran. He travelled widely, eventually arriving in Medina, where he
became Muslim after the Hijrah. He was the amir of al-Mada'in,from Persia, until
his death.67
Al-Salmani = 'Ubaydah ibn 'Amr.
Sayyid Qutb (1324-1387 ah/1906-1967 ac): Sayyid Qutb ibn Ibrahim was an
Egyptian writer on Islam. He established (the Muslim Brothers), for which he was
imprisoned and executed.68
Al-Sha'bi (19-103 ah/640-721 ac): Abu 'Amr, 'Amir ibn Shurahil al-Sha'bi was a
leading scholar of Hadith andfiqh. He was born and died in Kufa.69
Shurayh ibn al-Harith (d. 78 ah/697 ac): Abu 'Umayyah, Shurayh ibn al-Harith
ibn Qays al-Kindi", originally from Yemen, was a famous judge. He died in Kufa.70
Al-Siddi'q = Abu Bakr al-Siddi'q
Al-Sijistan'i (202-275 ah/817-889 ac): Abu Dawud Sulayman ibn al-Ash'ath
al-Azdi' al-Sijistani was a leading scholar ofHadith. He wrote the book Sunan Ab'i
Dawud, one of the famous canonical collections of hadiths. He died in Basrah.71
67 Abu Nu'aym al-Asbahan'i, Hilyat al-Awliya', 1/185-208; Ibn Hajar al-'Asqalan'i, Taqrib
al-Tahdhib, p.246.
68 Al-Zirikl'i, alA'lam, 3/147-148.
b> Ibn Hajar al-'Asqalan'i, Tahdhib al-Tahdhib, 4/101; Abu Nu'aym al-Asbahan'i, Hilyat
al-Awliyya', 6/356.
70 Ibn Hajar al-'Asqalani, Taqrib al-Tahdhib, p.265.
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Sufyan ibn 'Uyaynah (107-198 ah/725-814 ac): Sufyan ibn 'Uyaynah ibn
Maymtim al-Hilali was born in Kufa. He was a scholar of Hadith and its
narrators.72
Suhayb al-Rumi (32 bh - 38 ah/592-659 ac): Suhayb ibn Sinan ibn Malik
al-Numayri was born in Al-Mawsil in Iraq. During his childhood, he was
abducted by the Romans and brought up among them. Eventually, he was bought
by an Arab, who took him to Makkah, where he became a Muslim in the early
days of Islam. He died in Medina.73
Sulayman ibn Yasar (34-107 ah/654-725 ac): Abu Ayyiib, Sulayman ibn Yasar
was renowned as a scholar of Hadith and fiqh,74
Al-Suyiit'i (849-911 ah/1445-1505 ac): Jalal al-Dln 'Abd al-Rahman ibn Ab'i Bakr
al-Suyiiti was a distinguished scholar from Egypt, producing more than 600
compilations in every field of Islam.75
71 Al-Dhahabi. Tadhkirat al-Huffaz, 1/591; Ibn Hajar al-'Asqalani, Tahdhib al-Tahdhib,
4/153-156.
72 Al-Khat'ib al-Baghdad'i, Ta'rikh Baghdad, 9/'74; Muhammad al-Dhahabi", Tadhkirat
al-Huffaz, 1/262; Abu Nu'aym al-Asbahan'i, Hilyat al-Awliya', 7/270.
73 Abu Nu'aym al-Asbahan'i, Hilyat al-Awliya', 1/151-156; Ibn Hajar al-'Asqalani, Taqr'ib
al-Tahdhib, p.278.
74 Abu Nu'aym al-Asbahani", Hilyat al-Awliya', 2/190-193; Ibn Hajar al-'Asqalani, Taqrib
al-Tahdhib, p.255.
75 Ibn al-'Imad, Shadharat al-Dhahab, 8/51.
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Talhah ibn 'Ubayd Allah (28 bh-36 ah/596-656 ac): Abii Muhammad, Talhah ibn
'Ubayd Allah ibn 'Uthman al-Taymi al-Qurashi became a Muslim in the early
years of Islam and was known for his generosity and bravery. He was killed at the
Battle of the Camel.76
Al-Thawr'f (97-161 ah/716-778 ac): Abu 'Abd Allah Sufyan ibn Sa'id ibn Masriiq
al-Thawri was a scholar of Hadith and fiqh. He died in Basrah.77
'Ubaydah ibn 'Amr al-Salmani (d. 72 ah/691 ac): 'Ubaydah ibn 'Amr al-Salmani
al-Muradi was originally from Yemen and moved to Medina. Although he
became Muslim in the lifetime of the Prophet, he did not see him. He was a
scholar ofHadith and fiqh.78
'Umar ibn al-Khattab (40 bh - 23 ah/584-644 ac): Abu Haf§, 'Umar ibn
al-Khattab ibn Nufayl al-'Adawi al-Qurashi was renowned for his bravery both
before and after the coming of Islam. He converted to Islam in 5 bh and became
the second caliph of the Muslims in 13 ah, continuing in the post until his
assassination ten years later.79
77
Al-Dhahab'i, Tadhkirat al-Huffaaz, 1/203; Ibn Hajar al-'Asqalani", Tahdhib
al-Tahdhib,4/\0\\ Abu Nu'aym al-Asbahani, Hilyat al-Awliya', 6/356.
78 Al-Zirikli, alA 'lam, 4/199.
12 Abu Nu'aym al-Asbahani, Hilyat al-Awliya', 1/87-89; Ibn Hajar, Taqrib al-Tahdhib,
p.282.
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'Urwah ibn al-Zubayr (22—93 ah/43—712 ac): Abii 'Abd Allah, 'Urwah ibn
al-Zubayr ibn al-'Awwam al-Asadi al-Qurash'i was a leading scholar offiqh. He
was born in Medina and died in Basrah.80
'Uthman ibn 'Affan (47 bh-35 ah/577-656 ac): Dhu al-Niirayn, 'Uthman ibn
'Affan ibn Abi al-'A§ ibn Umayyah al-Qurashi became a Muslim in the early
days of Islam and married, consecutively, two of the Prophet's daughters. He
became the third caliph of the Muslims in 23 ah/644 ac, a post that he held until
his assassination in 35 ah/656 ac.81
Yahya ibn Ma'in (157-233 ah/775-848 ac): Abu Zakariyya Yahya ibn Ma'in ibn
'Awn al-Murri was a scholar ofHadith and its narrators. He compiled many books
such as Tar'ikh ibn Ma 'in.*2
Yahya ibn Sa'i'd al-Qattan (120-198 ah/737-813 ac): Abu Sa'id Yahya ibn Sa'id
ibn Farriikh al-Qattan al-Tamimi was a leading scholar ofHadith.83
Yazi'd ibn Mu'awiyah (25-64 ah/645-683 ac): Yazid ibn Mu'awiyah ibn Abi
Sufyan al-Amawi al-Qurashi was the second caliph of the Umayyads after his
father's death in 60 ah/679 ac. He acquired a bad reputation because he attacked
Medina and killed al-Husayn.84
80 Al-Zirikli, a/A 'lam, 4/226.
81 Ibn Hajar, Taqrib al-Tahdhib, p.385.
82 Muhammad al-Dhahab'i, Tadhkirat al-Huffaz, 2/429; Ibn Hajar al-'Asqalani, Tahdhib
al-Tahdhib, 11/245; Al-Khati'b al-Baghdadi, Tarikh Baghdad, 14/177.
83 Al-Zirikli, al A 'lam, 8/147.
84 Al-Zirikli, al A 'lam, 8/189.
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Al-Zamakhshari (467-538 ah/1075-1144 ac): Jar Allah, Mahmtid ibn 'Umar ibn
Muhammad al-Zamakhshari was born in Zamakhshar (Khawarisim, Persia) and
moved to Makkah. He returned to Khawarizim, where he died. He compiled a
number of books, including al-Kashshaf, on the interpretation of the Qur'an.85
Zayd ibn 'All (79-122 ah/698-740 ac): Zayd ibn 'All ibn al-Husayn ibn 'All ibn
Ab'i Talib was born in Medina. He travelled to Syria and then to Kufa, where he
was recognized as caliph by the inhabitants.When the Umayyads came to hear of
this, they attacked the city and killed him.86
Al-Zubayr ibn al-'Awwam (28 bh-36 ah/596—656 ac): Abii 'Abd Allah al-Zubayr
ibn al-'Awwam ibn Khuwaylid al-Asadi al-Qurashi was a cousin of the Prophet.
He was killed at the Battle of the Camel.87
Zufar (110-158 ah/728-775 ac): Abu al-Hudhayl, Zufar ibn al-Hudhayl ibn Qays
al-'Anbifi came from Asfahan. He moved to Basrah where he lived until his
death. He was a great scholar of fiqh and was one of the students of Abu
Hani'fah.88
85 Al-Zirikli, al A'lam, 7/178.
86 Al-Zirikli, al A 'lam, 3/59.
87 Abu Nu'aym al-Asbahani,
p.214.
88 Al-Zirikli, al A 'lam, 3/45.
Hilyat al-Awliya', 1/89-92; Ibn Hajar, Tahdhib al-Tahdhib,
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Al-Zuhr'i (d. 124 ah/742 ac): Muhammad ibn 'Abd Allah al-Zuhri al-Qurash'i was a
scholar of Hadith andfiqh.w
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